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STUDIES IN ORIGIN AND DEVELOPMENT OF YOGA 


PREFACE 


A threefold motive prompted the author to undertake this work. 
First, to have a first-hand idea of ancient Indian Yoga by the direct 
study of the Sanskrit texts. Second, to remove misconceptions about 
Asana, Pranayama, etc. from the minds of some of the trainers and 
trainees in yogic exercises and yogic therapy. It is reported ( The 
Telegraph, a Calcutta daily, dated 10.9.90 ) that some Christians in 
Toccoa, Georgia, branded Yoga as ‘devil worship’. On this ground, 
a Government-sponsored Yoga class in Toccoa is reported to have 
been cancelled. As Radhakrishnan says, there is a “popular 
confusion of the Yoga system with some of the repulsive practices of 
the Tantra cult and later adaptations of Patafijali’s Yoga by fanatical 
mendicants.” (Indian Philosophy, Ul, p. 372). 

Some people, led by a purely mercenary motive, run Yoga 
centres. They do not go deep into the original sources, and, 
therefore, are apt to misguide the neophytes. The Hathayoga- 
pradipika states (II. 17) that Pranayama, wrongly practised, may 
cause painful diseases like asthma, hiccup, etc. According to the 
Vayupurana ‘xi. 37-60), yogic practices by the ignorant result in 
dullness, deafness, blindness, loss of memory, premature senility and 
other diseases. The translator of the Adyar Library edition (1972, 
reprinted 1973 of the Hathuyoga-pradipika notes (in translation, 
p. 8) perhaps from his own experience, that a mistake in Hathayoga 
may end in insanity, even death. 

Thirdly, this work aims at taking stock of the studies in, and 
practice of, Yoga in India and abroad at present. 

Yoga has been very popular not only in the land of its origin, 
but also in foreign countries, eastern and western, as will be evident 
from the section of this book, entitled ‘Yoga and Foreign 
Countries’. 

The tremendous popularity of Yoga has prompted the author of 
the present work to present the principal texts, in original of both 


Rajayoga and Hathayoga. As far as we know, there is no single 
work containing both these texts. As the Hathayoga-pradipika 
States II. 76), pe fection in Rajayoga is not possible without Hatha- 
yoga nor can the latter be perfected without the former. Thus, the 
two are complementary to each other. 

With the foreign readers in view, we have given the Romanised 
versions of the texts of both Patayijala-Sutra and Hathayoga- 
pradipika. English translation, with notes, has been given. The 
texts are, at places, too difficult to understand without explanatory 
notes. We have added such notes mainly based on the Vyasa-bhagya, 
occasionally adverting to other commentaries. We have avoided 
hair-splitting niceties and prolixity which are apt to confuse the 
general reader. Besides the major works, mentioned above, there are 
some short tracts or manuals of Yoga. We have given an outline 
of the contents of these compendiums which appear to be short 
useful guide-books. 

Besides the Yoga practioners, there are scholars of Yoga. Keeping 
their needs in view, we have dealt with the origin and development 
of Yoga since the earliest times. We have also dwelt on the relation 
between Yoga and other systems of thoughts in India, A compara- 
tive idea of Yoga and western psychology has been given. 

In several appendices, we have separately deait with, in some 
detail, the Asanas, Pran&yamas, Mudras and meditation for ready 
Teference, keeping in view the needs of the practitioners of Yoga. 

We have given, a word-index to the Yogasztra. In a Glossary, 
which is fairly exhaustive, we have noted the meanings of difficult 
words and technical terms. The Bibliography contains information 
about both text-editions and studies. 

The labour of the author, spread over a long time, will be 
rewarded if the work goes some way in presenting Rajayoga and 
Hathayoga in their proper perspectives, and in dispelling wrong 
notions about them, 

It is hoped that a careful study of the work will show the reader 
the way of preparing the mind for getting peace and tranquillity of 
mind on a permanent basis, and will convince him of the utter 
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futility of Cinema, the media like TV etc., and the most perncious 
alcoholism and drug-addiction in generating genuine and lasting 
inner calm which is a healing balm to the mind lacerated by the 
travails and turmoil of modern life ; these provide only a temporary 
escape, and that also at a heavy cost in the form of strain to eye- 
sight, and damage to the internal organs. 

The author is extremely grateful to his wife, Sm. Ramala Devi 
and his two daughters, Chhanda and Sarmila, for helping him in 
various ways to make his long-cherished dream a reality. By under- 
taking to publish this work, Sri Sankar Bhattacharya, owner of Punthi 
Pustak, has again demonstrated his genuine love for indology. 


77A, Gulf Club Rd., 
Calcutta-33. S. C. Banerji 
X’Mas, 1995. 
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Mana eva manugyinaim karagam bandha-mokgayoh 
(Mind alone is the cause of men’s bondage and liberation ) 


Sariram adyam khalu dharma-sadhanam 
[ Body, indeed, is the first means for (the practice of) religion. ] 


“There (in India) the Yogi, not the warrior, was known 
as Vira.” —Zimmer. (The Art of Indian Asia, I. p. 26). 


“What is needed is synthesis of the best of Eastern and 
Western Psychology.” 
J, Mumford 


“My plea is then that Yoga, as followed in the east, is a 
practical methcd of mind developmert, quite as practical 
as analytical therapy, and far more practical and closely 
related to real life than the average university course.” 

G, Coster 


Introduction 


YOGA—NATURE AND CLASSIFICATION : 


The term ‘Yoga’, which is multivalent and derived from root Yuj', 
generally means union. In Sanskrit literature, it has been used in a 
variety of senses, For example, the Bhagavadgita uses it (ii. 48) to 
mean sole desire for Supreme Divinity (parameévaratkaparata- 
Sridharasvamin). In ii 50 of the same treatise, Yoga denotes skill in 
work (Karmasu kaugalam). In IV. 1, 2, 3 Yoga means Karmayoga 
(desireless action) and Jfanayoga (acquisition of true knowledge). 
In VI. 16, 17, the term means Samadhé in which the mind is united 
with Atman. In VI. 23, Yoga means a state of mind which, having 
realised the Supreme Being, is not disturbed even by great suffering. 
In ii. 48 and vi. 33, 36, Yoga means samatva or equanimity i.e. 
indifference to pleasure and pain. 

In ix. 22, as also in some other works, Yoga means the acquisition 
of what has been gained (alabdhasya labhah). In ix, 5, x. 7, xi. 8, 
the Yoga of the Lord is characterised as His miraculous power 
(vibhati). 

In arithmetic, Yoga means addition. In astronomy, it means 
conjunction, lucky conjunction and conjunction foreboding danger, 
etc., a combination of stars, name of a particular astronomical 
division of time (27 such Yogas) are usually enumerated ; e.g. 
Amrtasiddhi, Vyatipata, etc. 

In the Upanisads, Yoga generally means union ; union of the 
jivatman With Paramatman.. But, the idea of union is expressed in 
the Mundaka Upanisad by the word Samya and not Yoga. 

In the Ys., Yoga does not mean union, but only effort. Rather, 
as Bhoja holds, this term means viyoga or separation of the Purusa 
from Prakrti. 

Patafijali, in his Ys. (i. 2) defines Yoga as céttavrttinirodha 
(suppression of mental functions). Radhakrishnan rightly says 


2 Studtes in Origin and Development of Yoga 


(Indian Philosophy, p. Il, 337) that by Yoga Patajijali means effort, 
not union. 

The Devala-smrti says— Végayebhyo nivartyabhipretérthe manas6- 
vasthapanam Yogah. Yoga means fixing the mind on the desired 
object (withdrawing it from the objects of sense According to the 
Daksa-smrti (vii. 15), mukhya yoga (principal Yoga) is as follows : 

orttihinam manah krtva ksetrajfiah paramatmani / 
ekikrtya vimucyate yogsyam mukhya ucyate |/ 

One who is aware of the soul, having turned the mind, which is 
rendered devoid of functions, solely to the Supreme Soul, is liberated ; 
this is called principal Yoga. 

The Visnupurana (vi. 7.31) defines Yoga— 

atma-prayatna-sipeksa visista ya manégatth | 
tasya brahmani samyogo yoga ityabhidhiyate |/ | 

The connection of that special course of the mind, which depends 
upon one’s own effort, with Brahman is called Yoga.. 

All the above definitions of Yoga have been quoted by Apararka 
on the Yajfavalkyasmrté (iii, 109) and in La<gmidhara’s Krtya- 
kalpataru (Mokga), p. 165. Apararka defines Yoga as 

jiva-paramatmanor-abhedajnanam msayantara-sambhinnam 
yogah. 

Yoga means the cognition of the identity of the individual soul 
with the Supreme Soul, which (cognition) is not distracted by any 
other matter. 

Thomas says (Hist. of Bud. Thought, p. 43, note 2) that the 
primary denotation of Yoga is discipline, and the secondary meaning 
is ‘union’ as the result of Yoga. Edgerton also holds the same view 
(AJP, XLY, pp. 1ff.). Carpentier has tried to show that, in the 
Mahabharata and even in later treatises, Yoga does not mean ‘Union’ 
(ZDMG, LXV, pp. 846f.). 

Yoga is broadly divided as Rajayoga? (yoga par excellence) and 
Hathayoga*. The former is concerned mainly with the mind, and 
deals with various processes for controlling and calming it. The 
latter is a particular mode of Yoga, so called as it is very difficult to 
Practise. It is concerned mainly with the body, and deals with 
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various means of keeping it fit. The term hatha is a combination of 
Ha (Prana) and Tha (Apana). Their Yoga or union, called Hatha- 
yoga, is effected by Pranayama (q.v.) 

Besides the above, several other prominent kinds of Yoga are 
mentioned by later writers, e.g. ' 

Mantra-yoga, Laya-yoga, Tantra-yoga, etc.‘ Besides these, 
Samadhi (q.v.), Unmani (4.v.), Manonmani (q.v.), Amaratva (im- 
mortality), Tatéva (truth), Sunyaéunya void, yet non-void), Parama- 
pada (the highest or supreme state), Amanaska (mindlessness, i.e. 
transcending mind), Advaita (non-duality), Néra@lamba (without 
support), Nérafijana (devoid of impurity), Jivanmukté (liberation 
in life), Sahaja (q.v.) and Turya (q.v.) ate all synonymous with 
Rajayoga (vide Hathayoga-pradipifa, IV. 3, 4). 

All the various types of Yoga are rooted in the common source 
of Patafijala Yoga, but each lays stress on a particular aspect of 
discipline. 

Besides Rajayoga and Hathayoga, Sri Aurobindo mentions 
Janayoga, Karmayoga and Bhaktiyoga. 

The four stages of Yoga, in later literature, are called 4rambha, 
Ghata, Paricaya and Nigpatts®. 

In another way, Yoga is classified* as Samprajfiata and 
Asamprajndta. The former is fourfold according to the different 
objects of contemplation ; viz. Savitarka, Savicara, Sananda and 
Sasmita. 

Yoga has been defined as Cittavrtti-nirodha. Oittabhimi or 
mental life is constituted by the qualities of Sattva, Rajas and 
Tamas. Its different conditions depend on the different degrees in 
which the above qualities are present and operative in it. These 
conditions are called Kgtpta (restless), Mudha (torpid), Vikgipta 
(distracted), Ekagra (concentrated) and Niruddha (restrained). The 
first three are not at all suitable for yoga. The last two are 
conducive to yoga. In the Ehigra condition, citta is free from 
impurity of Rajas, and Sattva is perfectly manifested. It marks the 
beginning of protracted concentration of citta on any object so that 
jts true nature is revealed. It paves the way for the cessation of all 
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mental modifications. In this condition. cétta continues to think or 
meditate on some obejct. So, even in it the mental processes are 
not totally arrested. It is in Niruddha level that there is complete 
cessation of all mental functions including Efagrata. In this con- 
dition, the succession of mental states and processes are fully checked. 
and citta is left in its pristine, unmodified state of calmness and. 
tranquillity. The Hkagra state, when permanently established, is. 
called Samprajiata yoga, also known as Samprajfata Samadhé or 
Samapatti. The state of Néruddha is called Asumprajfata Yoga or 
Asamprajfiaia Samadhi. Both the above kinds of Samadhi are 
known by the common name of Samadhi-yoga. 

From different sources, we learn of the following prominent 
types of Yoga. : 

(1) Rajayoga of Patafijalt-Yoga par excellence, which contains 
much of the teachings of the other systems. It aims af the realisation. 
of the true nature of Purusa (the finite spirit as per pure consciousness). 
as absolutely distinct from Prakrti. 

(2) Hathayoga—lIt is regarded as preparatory for the practice of 
Rajayoga. Apart from this, its aim is the acquisition of some: 
supernatural powers, ' 

(3) Mantra-Yoga—It takes recourse to sacred texts and 
syllables Thus, it belongs to the domain of magic. It is. Yoga 
of the act of repetition. This Yoga, however, does not teach the: 
mechanical recital of mantras. ‘These must be preceded by earnest 
solicitude for the attainment of the goal and clear knowledge about 
the meaning of mantras. The practice is closely connected with 
Bhaktiyoga ; as, for example, it is found in the Gopalatapant 
Upanigad and Krsna Upanisad. The Japa of fixed mantras is a 
special feature of this Yoga. The most powerful Krena-mantra is 
Klim Krsnaya Govindiya Gopivallabhaya Svaha. Some other well- 
known maniras are : 

Om Manipadme Hum 
Namah Sivaya Namah Om 
Om Tatsat Om 
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In this connection, it should be noted that Om, called Prayava, 
plays an important role in Yoga, particularly in Mantrayoga The 
YS. I. 27, 28 stresses its importance. In correctly pronouncing Om, 
which is constituted by 4 + U + M, one has to pronounce A from 
throat, from middle of the mouth and M from the lips. 

In this Yoga, one has to repeat a name or a sentence or a verse 
again and again till, at last, the speaker and the words repeated 
become one in perfect concentration. The usual praetice is to use 
the mantra as a preliminary to some other form of Yoga. For 
example, the devotee of Siva will repeat His name so long as 
Samadhi is not attained. The Sandilya Upunisad may be taken as 
a work on Mantrayoga. The Sivasamhita (ch. 5) deals with the 
importance of Mantra in the practice of Yoga. 

Different results are stated to accrue from the specified number 
of times for which the Mantra is repeated. For example, by the 
repetition of the ‘Mantra for eighteen lac times, one can rise bodily 
from the ground, and remain suspended in the air ; after a hundred 
lacs the Yogin is absorbed in Parabrahman. Thus, in this Yoga, 
the aim of Samadhi is the union of the identity of the finite and the 
Supreme Spirit. 


(4) LAYAYOGA 
It is the Yoga of absorption (Jaya) of mind. In it also Samidhs 


has the final aim of the realisation of the identity of the finite with 
the Supreme Spirit. 


(5) TANTRAYOGA 
See the section, entitled ‘Yoga and Tantra’. 
(6) KARMAYOGA 


Yoga of disinterested karman (niskama-karman) ; union through 
work, 

Svami Vivekananda gives a good example of a Karmayogin. 
“He goes through the streets of a big city with all their traffic, and 
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his mind is as calm as if he were in a cave, where not a sound would 
teach him ; and he is intensely working all the time’. 
Karmayoga, p. 17. 
Flagg, in his Yoga of Transformation, p. 196, quotes a convincing 
example of Karmayoga from Chuang-Tzu. 


(7) JNANAYOGA 

Yoga of right knowledge ; union through knowledge. I€ begins 
wita the study of the ephemeral worldly wisdom, and ends with the 
permanent wisdom of the Aiman. It has three successive stages, 
viz. 

(i) Viveka—discrimination between the real ani the unreal. 

(ii) Vairagya—indifference towards worldly knowledge, joy and 

sorrow. 

(iii) Mukti—liberation or union with Atman. 

It is highly extolled in the Bhagavadgita, ch. IV.’ Solomon 
characterises wisdom as the breath of the power of God. 

(Wisdom of Solomon, ch. VII, pp. 22, 24, 25). The Buddha was 
a Jfianayogin. 

The advocates of this Yoga hold that the troubles of life are due 
to human imperfections which again are the result of Avidya or 
ignorance. So, removal of ignorance is what should be aimed at. 
Everything is one, and it can be known ; knowing is only by being. 

Samkaracarya distinguishes between dharmajijfasa and brahma- 
jijnasa. For the latter are necessary thought and more thought 
(vicara) and viveka or discrimination between the eternal (nitya) and 
non-eternal (anitya). His emphasis on thought is clear in his 
Aparoksinubhiuti. Knowledge is to be preceded by reflection. The 
subjects of enquiry are—who am I®, how is this world produced, 
who made it, what is its material? For this Yoga, he prescribed 
Sadhana-catustaya, viz. Viveka, Vairagya, Satsampatli, and 
Mumukgutva (state of longing for liberation). Satsampatté (six 
acquisitions or successes) comprises Sama (calmness of mind), Dama 
(control of senses), Uparats (eradication of hankering after posses- 
sions), Sraddha (faith in oneself and others, sincerity), Samidhana 
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(steadiness, with all forces gathered together and turned to the 
definite purpose in hand), Titikga (patience, stamina). The calm 
strength, produced by these, is necessary for Yoga to which excite- 
ment or fuss in adverse. The mind and the body, though active, 
will be calm. 


Patafijali’s Tapas (YS. Il. 1, 32) corresponds to Kysna’s 
Pranipaita (Gita IV. 34) and Samkara’s Viveka.  Pataiijali’s 
Svadhyaya (YS. Il. 1, 32) corresponds to Kysna’s Paripragna (Gita 
IV. 34) and Samkara’s Vairagya. Patafijali’s [évara-prapidhana 
(YS. I. 23, IL. 1, 32) corresponds to Krsna’s Seva (Gita IV. 34) and 
Samkara’s Satsampatts. 

After the preliminary training, the aspirant will be ready for two 
things, viz. (1) perception of the doctrine of Miya ; (2) direct vision 
of the Self. 

Maya has two functions, viz. Viksepa (distraction) and Avarana 
(covering, veil). To overcome Maya one must get over the delusion 
that he is the body; he must realise that he is consciousness 
assuming the body. He must perceive that he is not the powers of 
consciousness, but simply the user of them. Then he will be his 
true self (Ananda) which is the essence of our pure being. The 
best way to the attainment of reality is (1) to realise the infinite 
possibilities of every finite experience and (2) not to mix oneself 
with the objects of his experience. , _ 

To Samkara meditation is not only thought about things as 
objects. First, the aspirant should think—I am not it (i.e. the 
personality, physical and psychological, composed of body, personal 
emotions and fixed ideas). Second, he should reflect—I am not you 
(i.e, the coilection of thoughts, powers of consciousness, what one 
uses, not what one is). Third, he should reflect—I am I, i.e. I can 
use these powers of consciousness at will, : 

All happiness lies in life beyond limited consciousness, and is 
experienced when activity is forgotten, 

Speaking generally, the training of a Yogin, of the Advaita 
Vedanta persuasion, passes through three successive stages, viz. 
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(1) Sravaya—Listening. In ancient times, disciples had to 
listen to their preceptors explaining the suitable scriptures. At 
Present, it includes extensive and intensive study of the Upanisadic 
doctrines and texts, including non-dualism. 

(2) Manana—Reflection on and analysis of what has been learnt. 
This leads to the realisation that the truth lies beyond the pheno- 
menal world and the common human experiences. 

(3) Nididhyasana —Constant and profound meditation. As a 
Tesult, the Yogin’s intuitional and spiritual vision is developed ; this 
leads him to the ultimate goal. 


(8) BHAKTIYOGA 

Yoga of unstinted bhakis or devotion in which the Yogin’s life 
is a round of bkafti in all his activities directed towards the Supreme 
One. The Yogin of this class usually devotes himself to his chosen 
deity to whose honour and glory every action of his is directed. 
Svami Vivekananda says, “he has not to suppress any single one of 
his emotions ; he only strives to intensify them and direct them 
to God. 

According to the Naradasitra, bhakti is easier than other 
methods ; it is self-evident, does not depend on other truths and is 
of the nature of peace and Supreme bliss. (Ndaradasutra translated 
by T. Sturdy). By resorting to bhakti, one is stated to become 
perfect and contented ; he desires nothing, has no sorrow, nor joy— 
he does not hate ; and makes no effort. He rejoices in the Atman. 

In describing the Bhaktiyogin, Svami Vivekananda goes on to 
say—‘“‘he alone sees no distinctions. The mighty ocean of love has 
entered into him, and he sees in man, animals and plants or the sun, 
moon and the stars, but beholds his Beloved everywhere and in 
everything”. 

The following verses of the Gita epitomise the life, activities and 
attitude of one who adopts the path of bhakté. 

manmana bhava madbhakto madyaji mam namaskuru | 
mamevai-syast yuktvai-vama-tmanam matparayanah // 


ax. 34) 
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“On Me fix thy mind ; to Me be devoted ; worship Me ; revere 
Me ; thus having disciplined thyself, with Me as thy goal, to Me 
shalt thou come” (Radhakrishnan) 


. sarvadharmin parityajya mamekam Saranam vraja | 
aham tva sarvapapebhyo mokgaytsyami ma sucah |/ 
(XVIII. 66) 

“Abandoning all duties, come to Me alone for shelter. Be not 
grieved, for I shall release thee from all evils” (Radhakrishnan) 

“Bhaktiyoga has two stages, one preparatory and the other 
devotional’. 

It is interesting to note that Bhaktiyoga has considerable simi- 
larity with Sufism, and agrees with Western Magic and devotional 
Mysticism more closely than any other Yoga. Fuller is, perhaps, 
tight in observing as follows : 

“It (Bhaktiyoga) very closely resembles, even in detail, the 
Operation of Abramelin, in which the aspirant, having thoroughly 
prepared himself, devotes himself to the invocation of his Holy 
Guardian Angel”. (Yoga—a study etc., 1988, p. 44, f.n. 1). 

Christ Himself was a Bhaktiyogin. 

In Bengal Vaisnavism, Bhakti has been classified in different 
ways. According to source and nature, it can be 

(a) Aropasiddha—in the absence of natural bhakti, this bhakti 
that arises from the rites performed in honour of God. 

(6) Samgasiddha—that which results from association with 
the pious people. 

(c) Svarupasiddha—it arises spontaneously in the Bkakta ; e.g. 
Bhakti of Prahlada. 

Again, Bhakté may be 

(i) Vaidhi—caused by the Védhé (injunction) laid down in 
scriptures. Different conditions or stages of if are éaranapatté 
(considering God as the sole refuge), guru-seva (service of the 
Preceptor), Sravana (hearing about the glory of God), émarana 
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(remembering God), padaseva (shampooing the feet), Kirtana (pro- 
claiming), arcang (worship), Vandana (salutation), dasya (servile 
attitude), Sakhya (friendliness), atma-nivedana (self-surrender). 
(ii) Ragatmiki—of which the essence is Raga (attachment, love). 
(iii) Raganuga—that which follows or imitates Ragaimika bhakté. 


ASPARSA-YOGA 


The word asparga means want or lack of sparéa (touch). 
Brahman, being acosmic, is traditionally described ‘via negativa’ 


through certain terms one of which js asparga (beyond touch or 
contact). : 


The term asparga came to indicate a person intent on the highest 
Samadhi which is true and complete detachment, the condition 
of liberation in which thy, Yogin is asparga or unattached to the 
Phenomenal world and the unrelated world, i.e. the one never touch- 
ing the non-dual Self. 


As qualifying Yoga, it means that Yoga which is devoid of 
sparga or relationship with anything at any time ; hence it is of the 
Very nature of Brahman. To one, who knows Brahman, this Yoga 
is known to be free from all relationships®. The term sparéa is 
used by Gaudapada, in his Mandukya-jarifa (IV. 41), to denote the 
contact of mind with external objects through sense-organs. We 
may refer to the use of sparéa in this sense in the term matrasparéa 
in the Bhagavadgita, Il. 14 which is quoted below : 

matra-sparéastu kaunteya sitoypa-sukha-duhkhadah | 
agamapyayino'nityas-lams-titiksasva bharata // 
Asparéa-yoga requires one to overcome or to be indifferent to the 
kind of sparga referred to in the above verse ; that condition is 
Samadhi which is to be attained by Yogic exercises. This is expli- 
citly stated in the following verse of the Gita : 
bahya-sparsesva-saktatma vindatya-tmani yal sukham | 
sa brahmayoga yuktitma sukhama-kgayama-énute || ; 
: V. 21 
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The suffering, caused by sparéa, is spoken of in the verse quoted 
below : 
ye hi samsparéaja bhoga duhkha-yonaya eva te | 
adyantavantah kaunteya na tegu ramate budhah || 
: V. 22 
The under-noted verse deserves attention in this connection : 


tam vidyad dubkha-samyoga-viyogam yoga-samjnitam | 
sa nigcayena yoktavyo yogs nirvinna-cetasa || 
VI. 23 
In the above verse, Yoga is defined as the state of dissociation from 
connection with pain. This pain is, indeed, one arising from contact 
(sparga) of the senses with the diverse objects of the universe. 

The expression Asparéa Yoga has a twofold import, one philoso- 
phical and the other religious. In the philosophical aspect, it 
implies the realisation of non-duality or of Turiya i.e. Brahman ; 
hence it is called “Yoga of the non-dual’. In the nature of Brahman, 
there is no semblance of sparéa as is clearly stated by Gaudapada 
in the Mandukya-karika, IV. 26-28, 72. Thus, asparga refers 
straight away to the highest reality, the absolute Brahman; it is 
confirmed by Samkara on the Mandukya-karika, as already referred 
to, In the religious aspect, it means discipline, method or way by 
which the Yogin reaches the condition of being merged in the 
Ultimate Reality. The idea of asparéa-yoga occurs also in the 
Mandikya-karika WN. 39. That the idea of asparéa yoga was not 
a innovation or coinage of Gaudapada is attested by Samkara 
who stafes (in comm. on Mandikya-karika, LI. 39) that it is familiar 
in the Upanisads. Under Mandakya-karika IV. 2, Samkara avers 
that this idea, in the self-same terminology, is well known to those 
who know Brahman. The term asparéa occurs also in Mandiikya- 
karika WL. 45, IV. 32, 79, 84, 96, 97. 

Let us advert to some of Gaudapada’s remarks relating to 
asparéa-yoga. 

Ill. The Yoga, which is usually referred to as devoid of touch 
with anything is difficult to comprehend by any Yogin. Those 
Yogins, who think of fear where there is no fear, are afraid of it. 
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IV. 2 I make obeisance to that Yoga which is well-known as free 
from relationships (aspargéa), delightful to all, salutary, free from 
‘dispute, non-contradictory, and set forth in the scriptures. 

IV. 26 Conciousness (citta) has no contact (na spréatt) with 
objects. 

IV. 27 Consciousness never comes in contact with external 
objects in any of the three states (viz. Jagrata or waking, Svapna 
-or dream and Sugwpti or deep sleep). 

IV 84 He, who visualises the Lord as untouched by those (i.e. 
‘passions hiding the Lord’, is omniscient. 


YOGANGAS 


The YS. mentions (ii. 29) the following eight!® yogatgas or 
accessories of Yoga, which are recognised in Hathayoga also : 

Yama (restraint’, Niyama (ethical culture, Asana (posture), 
Pranayama (breath-control), Pratyahara (withdrawal of the senses’, 
Dharana (attention), Dhyana (meditation) and Samadhi (concen- 
tration). 

We shall explain them one by one. 


YAMA 

The following constitute Yama (YS., ii. 30): Akimsa (non- 
violence, doing no harm to others), Satya (truthfulness), Asteya (non- 
theft), Brahmacarya (continence)'! and Aparigraha (want of posses- 
sion). The YS. (ii. 31) adds that the above, when not limited to 
species, place, time and oath or resolve, become universally appli- 
cable, and constitute a Maharrata (great vow). Yama may be 
limited to a species. For example, a fisherman resorts to violence 
only with respect to fish. It may be limited to a place in this way 
—one may practise non-violence in a holy place. It may be limited 
‘to time as when promises not to resort to violence on the fourteenth 
lunar mansion (caiurdaégi). It may thus be limited to an oath or 
tesolve—I shall resort to killing only for the sake of God and 
‘Brahmagas, and not for anything else. 
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NIYAMA 
The following are included in it : 


Sauca (physical and mental purity), Santosa (contentment), Tapas 
(austerity), Svadhyaya (study), [$varapranidhana (devotion and 
surrender to God). 

As regards Svadhyaya, the Vyasa-bha@gya explains it as 
pranavadi-pavitranam japah (the muttering or repeating holy 
mantras like Pragava (Omkara) etc. or mokga-sastradhyayana (study 
of mokga-Sastra i.e. scripture dealing with liberation). 

Vijiianabhiksu, in his Yoga-séra-samgraha (Theosophical Pub. 
House, 1933, p. 38) quotes the following to explain the purpose of 
Svadhyaya with its three varieties. 

vedanta-éatarudriya-pranavads-japam budhak | 
sattva-Suddhikaram pumsam svadhyayam paricakgtre |/ 
svadhyayasya trayo bhed& vacikopuméu-manasah | 
uttarottara-vatsistyam prahur-vedarthavadinah || 

Patafijali’s advice to the aspirant is that, in case of ostarka (see 
Glossary) arising in his mind, he should think of the opposites. 
For example, his thoughts may be like these—I shall kill my enemy, 
I shall speak the untruth, I shall take theithing belonging to another 
man, I shall commit adultery with the wife of so and so, I shall 
possess these things, To get rid of such thoughts, he should think 
like this—for practising yoga, I have given up such mental attitudes. 
If I resort to these attitudes now, I shall be acting like a dog which, 
after vomitting out rice, eats it again. In case of evil thoughts 
darkening his mind,. he shou!d think that vitarkas are the causes of 
infinite suffering and nescience. 

The practice of Yama and Niyama leads to Vatragya or a spirit 
of detachment or renunciation towards pleasures temporal and 
heavenly. (Radhakrishnan, Indian Philosophy, Il, p. 354) 


ASANA (POSTURE)?? 
It is one of the accessories of Yoga. Asanas are of two types 
one helpful in pranayama (q.v.) and meditation, the other useful for 
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physical culture and cure of diseases, It has been characterised by 
Pataiijali (ii. 46) as sthiraswkha (firm and pleasant). According to 
him (ii. 47) dsana becomes effective by prayaina-éaithilya (slackness 
in effort or effortlessness, remaining like a corpse) and dnantya- 
samapatti (thought as if the body, being like a void, has merged in 
the boundless sky ; I am pervasive or immanent like the sky). If 
asanas are effectively practised, then the yogin is not affected by the 
pairs of opposites (dvandvas) like cold and heat, pleasure and pain, 
etc. Asana being successfully performed, there takes place the 
suspension of breath which is a sort of Pranayama (not in the 
technical sense of Paraka, Kumbhaka and Recaka as in hathayoga.) 

In hathayoga (H.Y.P., i. 17) asana is regarded as the first stage 
(pratham@anga). It is stated to result in sthairya (steadiness of body 
and mind), arogya (freedom from disease) and anga-laghava (light- 
ness of body). 

Though the Yogaszira mentions dsana, a8 a means to mental 
discipline, it does not mention any particular asana. The Vyasa- 
bhasya, however, mentions the following asanas which are illustra- 
tive, not exhaustive : 

Padma, Vira, Bhadra, Svastika, Danda, Sopagsraya, 
Paryaika, Krauficanigadana, Hasti-nigsadana, Ustra- 
nisadana, Sama-samsthana etc. 
Hathayoga deals elaborately with the topic, because it lays greater 
stress on physical fitness as a sine-qua-non for this kind of yoga. 
The H.Y.P. (i. 19 ff.) names and describes a number of asanas, and 
lays down their effect. These have been described in Appendix II. 


PRANAYAMA!® 

Meaning control of breath, Pranayama is a very important 
accessory of Yoga. Manu says (ii. 83) Pranayamah param tapah 
(Pranayama is the greatest austerity). It is so important that the 
accessories of Yoga, called Pratyahara Dharana, Dhyana and Sama- 
dhi are regarded as but progressions in Pranayama. When Prana 
is restrained for a period of 125 Palas, it enters Brahmarandhra. 
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When Prana stays there for about 25 Palas, it is Pratyahara. If 
it remains for 5 Ghatikas (1 Ghatika=24 minutes ), we have 
Dharana. If it stays there for 60 Ghatikas, there is Dhyana. 
Retention of Prana for twelve days is called Samadhi. * 

Both the YS, (ii. 49) and HYP (ii. 1) advise Pranayama only 
when the aspirant has been successful in the practice of Asana. 
According to YS. (ii. 49), Pranayama means the cessation of the 
flow of grasa and praévasa. While explaining the utility of 
pranayama, the HYP holds (ii. 2-3) that, when the breath wanders 
(i.e, it is irregular), the mind becomes unsteady ; but when the breath 
is still, the mind is also still, and the Yogin attains the power of 
stillness. Life exists so long as breath exists in the body ; the 
expiry of breath is death. These are the reasons why breath should 
be restrained. According to the author, the essential prerequisite of 
pranayama is the purity of Nadis. He says that, when the Nadis 
are full of impurities, the breath does not enter the Sugumna. It is 
only when all the Nadis are purified that the Yogin can successfully 
control the breath. Pranayama should be practised every day with 
a mind in which the quality of Sattva (q.v.) prevails, till Sugumna 
becomes free from impurities. Pranayama generally stands for 
three processes of breath-control, viz. Paraka (inhalation), Kumbhaka 
(retention or suspension) and Recaka (exhalation). 

According to the HYP (ii. 7), the yogin, assuming Padmasana 
(q.v.), should draw in Prana (breath) through Jqa or the left nostril, 
and having retained it as long as possible, should exhale it through 
Pingala or right nostril. Again inhaling Prana through Pingala, 
and filling the interior with air, one should exhale through Ida. 

The author ordains (ii. 11) that Kumbhaka should be practised 
four times a day—early morning, midday, evening and midnight. 
Gradually the number should be eighty each time. 

In the first stage of Pranayama, one perspires, in second stage 
Prana goes to the chief place, i.e. Brahmarandhra. 

Pranayama, properly practised, causes freedom from disease. 
When the Nadts are purified, salutary external signs are visible to 
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a Yogin. These are lightness and brightness of the body. Perfect 
health is thus ensured. The author advises the gradual inhalation, 
exhalation and retention in order fo ensure success. 

Pataiijali, being concerned more with mind, says (ii. 52) that 
Pranayama causes erosion of Karman which cevers up discrimi- 
natory knowledge (viveka-jfiana). He further holds (ii, 53) that 
Pranayama creates the capacity of the mind for Dharana (q.v.). A 
note of warning about the wrong practice of pranayama has been 
sounded in the HYP (ii. 16,17). Pranayama, wrongly practised, 
may cause diseases like hiccup, asthma, bronchial disorders, headache, 
pain in ears and eyes etc. 

We have discussed threefold pranayama. Pataiijali adds (ii. 51) 
a fourth one. He says—bahya-bhyantara-visayaksepi caturthah. It 
means a state of breath-retention, which transcends inhalation and 
exhalation which, as a result of long practice, become very subtle, 
The Vyasa-bhagya says : 

caturthastu $vasa-pragvasayor-visayavadharanat kramena 
bhimi-jayad ubhayaksepa-pirvakogatyabhavas- 
caturtha-pranayamah | 

People of flabby constitution, who are phlegmatic, are not fit for 
pranayama. For fitness, they should practise the six acts called 
Dhauti, Vasti, Neti, Trataka, Nauli and Kapalabhati. 


DHAUTI 

A moist piece of cloth, four fingers wide and fifteen spans long, 
should, under the guidance of the Guru be swallowed. Then it has 
to be drawn out. 


This process cures bronchial diseases, asthma, spleen-diseases, 
skin diseases like leprosy and twenty other diseases resulting from 


phlegm. 


VASTI OR JALAVASTI 


One should sit in navel-deep water in the Utkatasana (resting 
the body on the toes of the feet, the heels pressing against the 
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buttocks), thrust a tube into the anus, and contract the anus. Such 
washing is called Vasts or Jalavasts. 

This cures diseases called Gulma (q.v.), Pltha (q.v.), Udara (4.v.) 
as well as diseases arising from excess of wind, bile or phlegm. 
Duly practised, it improves dhatus (constituent elements of the 
body), indriyas (sensory organs), antahkaraya (internal organ) ; it 
makes the body bright, and increases digestive power; in short, it 
destroys all physical disorders. 


NETI 

This consists in inserting, through a nasal passage, a piece of 
smooth thread of the length of a hand-span (about nine inches), and 
pulling it out through the mouth. Besides curing all diseases of 
the body above the shoulders, it purifies the skull, and sharpens 
eye-sight so that the person concerned becomes capable of seeing 
subtle things. 


TRATAKA 

Keep on steadfastly looking, with winkless eyes, at a minute 
object with concentration till tears are shed, 

It cures all optical diseases, and removes lethargy, etc. 


NAULI 

With shoulders, bent low, one should rotate the stomach to right 
and left with the speed of a fast-circling eddy. 

Regarded as the crown of hathayoga practice (hatha-kriya-maul), 
it smtiulates gastric fire, increases the capacity for digestion, causes 
happiness, and destroys all diseases and disorders of the humours. 


KAPALABHATI 
Recaka (q.v.) and Puraka are to be practised rapidly like the 
bellows of a blacksmith, It cures phlegmatic diseases. 


KUMBHAKA 
In connection with Pranayama, the H.Y.P. highly extols (ii. 43, 
50, 52-56, 58, 59, 65, 66, 68-70, 73-75) Kumbhaka. It is stated 
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(ii. 71) to be of two types Sahita'* (accompanied) and Kevala 
(single). The former is accompanied by Recaka and Puraka. The 
practice of Sahita Kumbhaka leads to Kevala Kumbhaka. The 
latter takes place when the breath is retained with ease without 
recaka and piraka. 

The H.Y.P. names (ii 44) and describes the following eight 
kinds of Kumbhaka with their respective effects : Suryabhedana, 
Uijayt, Sitkari, Sitali, Bhastrika, Bhramari, Marcha, Plavani. 


PRATYAHARA 

It means withdrawal of the senses from the objects of sense. In 
the absence of the contact of the senses with the respective objects, 
the senses become like the restrained mind. (YS. ii. 54). The 
Vyasa-bhasya gives an apt illustration. In a swarm, the other bees 
follow the King (or Queen 7) bee ; wherever the leader flies, they 
also fly, wherever the leader sits, they also sit. So also, when the 
mind is restrained, the senses follow suit. The greatest control of 
the senses follows Pratyahara (ii. 55). 

The above five Yogangas are concerned with the external elements 
(bahiranga-sidhana) of Yoga. The next three refer to internal 
exercise (antaranga-sadhana). 

The Gheranda-samhita deals with Pratyahara in ch. IV. 
According to this work, it helps the subjugation of the six internal 
enemies, viz. Kama, Krodha, etc. Pratyahara enables the Yogin to 
overcome all attractions and distractions of life, e.g reward, reproof, 
things pleasant or unpleasant to hear, good or bad smell, sweet or 
sour, etc. 

The Yogopadega holds (verse 20 ff.) that, by Pratyahara, the 
Yogin should restrain the senses from the attractions of the objects 
of senses, viz. Sabda, Sparéa, etc. 

Let us see what performers of Yoga say about Pratyahara. Says 
Svami Vivekananda : 

“He who has succeeded in attaching or detaching his mind to or 
from the centres of will, has succeeded in Pratyahara, which means 
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“gathering towards’, checking the outgoing powers of the mind, 
freeing it from the thraldom of the senses. When we can do this, 
“we shall really possess a character ; then alone we shall have made 
a long step towards freedom ; before that we are mere machines.” 
(Rajayoga, p. 48) 
The absorption of the mind in the ever-enlightened Brahman by 
resolving all objects into Atman, should be known as Pratyahara. 
(The Unity of Jiva and Brahman, Srimat Samkaracarya, para 121). 


DHARANA 


Patafijali says (iii. 1) -defabandhaéscittasya dharani. Dharana 
according to the Vydsa-bhasya, means the fixing of the mind on 
a dea which indicates a part of the body. Such parts are the navel 
circle, heart-lotus, the cerebral lustre (mardhajyoli) tip of the nose, 
tip of the tongue, etc. As an alternative, the commentator suggests 
the cessation of mental function with respect to external objects as 
the meaning of dharand. , 


DHYANA 


It is defined as tatra pratyayaikatanata (YS. iii. 2). The 
singular knowledge about the object of meditation in the aforesaid 
deSa (indicated by the word tatra), not mixed with any other 
knowledge, is Dhyana. 

Louis de la Vallee Poussin means, by Pali jhana (= Sanskrit 
dhyana) les quatre extases in his Nirva@na. C.A.F. Rhys Davids 
discards!® such terms for Dhyana as ecstasy, repture, trance, 
Meditation, etc. According to this scholar, in Pali Conon, jhana 
means training to be in readiness by attention by a mental tabda 
rasa (pariguddhi) and poise, for developing certain psychic gifts. 

Dhyana is ch’an in Chinese, and xen in Japanese, both derived 
from dhyana. 


SAMADHI 


Pataiijali defines if as—Tadeva-rtha-matra-nirbhasam svaripa- 
éunyamiva (YS, iii. 3). It is Dkyana which, due to its absorption 
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in the thought of the object of meditation, becomes like a thing that 
as if renders the aspirant’s natural knowledge void. 

For different kinds of Samadhi, see Glossary. 

The H.Y.P. (iv. 5) says that, in Samadhi, the merger of the 
mind and Self is like salt dissolving into water or camphor dis- 
appearing in fire (iv. 59). In the next verse, that state is called 
Samadhi when the movement of Prana is suspended (in Kumbhaka), 
and the mind is absorbed in the Self (Atman). Samadhi is furtber 
stated (iv. 7) as that state of equilibrium which is the union of 
Jivatman and Paramatman ; in this condition there is the cessation 
of all desire—ideation. In verse iv. 81, the author says that a 
Yogin in Samadhi enjoys bliss which is beyond description. In 
such a state, he passes beyond the reach of death, and is not affected. 
by the fruit of action ; he cannot fall unless any influence of persons 
or incantation, etc. causes his downfall (iv. 108). Moreover, he does 
not apprehend smell, taste, form or colour, touch, sound and loses 
all cognition of himself and others (iv. 109). A Yogin in Samadhe 
is unaffected by heat or cold, pain or pleasure, honour or dishonour 
(iv. 111). He is not vulnerable to weapons, not assailable by any 
person (iv. 113). In Samadhi, the Yogin is, indeed, liberated ; 
though awake, he appears to be in sleep. He is devoid of out- 
breathing and inbreathing due to Kumbhaka (iv. 112). 

It should be noted that there is no consensus on the number of 
Yogangas. For example, the following authorities mention six 
Yogangas (omitting Yama and Néyama or some others). 

Gorakga-samhita, Maitrayani Upanigad (VI. 18), Dhyanabindu 
Upanisad, Atri-smyti (XI. 6), Dakga-smrti (VII. 34), Skandapurane 
(Kasikhanda), 41. 59. 

The Buddhists also do the same. 


According to Manu (IV. 204), a wise man should always practise 
Yamas, but not the ntyamas always. One, who practises niyamas 
only without practising yamas, incurs sin. This shows that, in 
certain cases, niyamas are optional or dispensable, but yamas are 
compulsory and indispensable. 
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Some Smftis omit yama and niyama from the Yogangas. This 
tay be due to the fact that these are prescribed for all in general, 
irrespective of yogins and others, by Manu, Yajftvalka and others. 
Manu does not enumerate the different kinds of Yamas and 
Niyamas. Yajfiavalkya, however, mentions (II. 312-13) ten yamas 
and ten niyamas. 


‘CLASSES OF YOGINS 
The Vatkhanasa-smirtasutra, viii. 10 (B. I. ed.) divides yogins 
into three classes in accordance with their acts of commission and 
omission. They are Saranga, Ekargya and Visarga. Each of the 
three classes is sub-divided into sub-classes. It states that some of 
them are called Antrodakah; they do not practise pranayama. 
Those, called Margagah, practise only pran3yame. Those, called 
Vimargagah, practise all the eight yogangas, but they do not regard 
anything as an object of contemplation. 
In the Vyadsahhasya of YS. ItI/51, Yogins are divided into the 
following four classes ; 
(1) Prathama-kalpika: The practising Yogins whose super- 
sensuous knowledge has dawned. 
(2) Madhubhiimika : The Yogins who have mastered Rtambhara 
Praj7a (see Glossary). 
(3) Prajfidjyoti: The Yogin who has conquered the gross 
elements (bhiita) and the senses. 
(4) Atikranta-bhavaniya : The Yogin has mastered everything 
else, and has yet to master only citta-vélaya (absorption of 
mind). 


BACKGROUD OF YOGASASTRA 

By Yogaéastra we mean the Yogasitra of Pataiijali, which is not 
only the most important work on Yoga, but also the earliest available 
work, Fora full appreciation of the meaning and spirit of the 
Yogasiitras, it is necessary to have a clear idea of the milieu in 
which they arose. 
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In our account of Pataiijali’s work, we have discussed the date 
of Pataiijali, The upshot of the controversy is that he may be 
assigned to some period from the 2nd century B.C. to the 3rd 
century A.D. We shall briefly survey the literature and the outlook 
of the intelligentsia prior to the 2nd century B.C. 


LITERATURE 

The earliest record of the Indo-Aryans is the Veda. The Vedas are 
divided into four Samhitas, viz. Rgveda, Yajurveda, Samaveda and 
the Atharvaveda. Of these, the Rgveda consists of 1028 hymns (inclu- 
ding 11 Khilas or supplements) divided into Ten Books (Marjalas) 
Most of the hymns are invocations to deities like Indra, Varuna, 
Mitra, etc. who are supposed to have anthropomorphic traits, A 
robust optimism marks the hymns. Man does not appear to be 
completely at the tender mercy of the gods. “I offer you sacrifice ; 
in return you give me riches, long life and all the p!easures of 
earthly life’— such is a give and take attitude of the Vedic seers. 
There are some secular hymns too ; e.g. Gambler’s Lament (X 34), 
Dialogue between Puriiravas and Urvasi (X. 95), etc. 

The Yajurveda, the Veda of the Yajus (sacrificial formulae) 
marks a stage when the seers were content not only with recording 
the spontaneous outpourings of their heait, but also busied them- 
selves with sacrifices in honour of deities. This is not to say that 
the Rgvedic seer did not perform sacrifices. The fact is that 
ritualism figures in a more prominent form in the Yajurveda. 

The Samaveda is the Veda of Sémans or songs to be chanted in 
Vedic sacrifices. 

Then we come to the Atharvaveda, the Veda of Atharvans. This 
Veda reveals the crude beliefs of the people in magic, both holy and 
hostile. While some magical practices are designed to bring peace 
and prosperity, heal diseases, etc. others are contrived for doing 
harm to the enemy, bringing others under control, etc. In this 
Veda, the priest appears to play a very important role, so much so 
that even his touch is believed to heal diseases. 

Scholars differ on the date of the Rgveda not by centuries tut 
by millennia. While some assign it to thousands of years before 
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Christ, others would bring it down to about 1500 B.C. or even to a 
later date. Scholars like Tilak and Jacobi are in favour of the 
former view. Most modern scholars are inclined to think that the 
Rgveda originated in the second millenary B.C. It is, however, inte- 
Testing to note that a modern European scholar seeks to prove, on 
astronomical data, that this Veda came into being in 12,500 B.C.*° 

In this connection, it should be noted that the Sumhtta 
(collection) form, in which be find the Rgveda to-day, was much 
later than the time of its origin. In the Mantr2 period, preceding 
the Samhita, hymns were orally transmitted. 

The S:mhitas were followed by the type of literature known as 
Brahmana. These two together were designated by the term Veda 
* (mantre-brahmanayer-veda-namadheyam). There are Brahmanas 
attached to each of the Samhiias. The contents of these works, 
written in prose with Gathas interspersed, may be classified as 

(i) Vidht—directions for sacrificial rites, 
(ii) Arthavada—explanation, and 

(iii) Aranyaka and Upanisad. 

In connection with the Vedas, mention must be made of the 
Vedangas, the accessories designed to facilitate the study of the 
Vedas. These are six viz. Sikga (phonetics), Kalpa, Vyakarana 
(grammar), Nérukta, Chandas (metrics', Jyotis (astronomy). The 
Kalpa represents the ritualistic Vedangas. It comprises Srauta- 
sitra (dealing with Vedic rites), Dharmasutra (dealing with 
religious and secular life', @rhyasutra (domestic rites) and Sulva- 
sutra (on measurement of sacrificial alter). 

The Aranyakas (forest-texts) contain the result of the meditations 
of the sages. Partly belonging to the Aranyakos, and partly in- 
dependent works are the Upanisads.1’ These are concerned more 
with Jndnakanda than with Karmakanda. These are speculative 
works adumbrating the thoughts that flashed upon the minds of the 
meditating sages. The Upanisads look upon Brahman, the sole spirit 
which is both immanent and transcendent. Brahman is called 
Paramatman, the Supreme Soul, with which Jivatman (soul residing 
in each being) is identical. 
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We have referred above to the Kalpasatras. The dates of these 
Sutra works are not definitely known. There are, however, reasons 
to assume that some of them hark back fo at least six to five hundred 
years before Christ. ; 

Of later development, perhaps, are the philosophical Sitras, viz. 
Mimamsa, Vedanta, Nyaya, Vaisesika, Samkhya and Yog2. 


PHILOSPHICAL AND RELIGIOUS IDEAS 


The Rgvedic religion is predominantly polytheistic. Some 
hymns reveal the tendency of looking upon the deity, for the time 
being worshipped, as the predominant of all deities, is noticeable. 
This tendency is termed Henotheism by Max Miller. At least at 
one place of this Veda, we come across a philosophical doubt in 
the mind of the seer about the plurality of gods. The seer, 
bewildered by the multiplicity of gods, expresses his dismay in the 
following words : kasmat devaya havisa vidhema (X. 121) ; to which 
deity shall we offer worship ! He seems to come to the conclusion 
that Hiranyagarbha!* is the sole or most prominent god over- 
shadowing the others. This Hiranyagarbha came to be known as 
Brahman. In one hymn at least, we find a monistic outlook which 
developed in the Upanigsad. Hymn I. 164. 46 contains the line— 
ekam sad vipra bahudha vadanti, cgnim yamam matarisvanamahuh. 
One existing entity the Brahmins variously called Agni, Yama, 
Matarigvan. 

In the Atharvaveda, there is the idea of a Supreme God like 
Prajapati as creator and preserver of the universe. This Samhita 
also contains the idea of an impersonal creative principle. 

As we have seen, in connection with literature, the works of the 
Brahmaga class give elaborate rules regarding sacrifices. In this age, 
Karmakinda was in its peak, and rites and rituals became the warp 
and woof of the Brahmanical society. In the Aranyakas, meditation, 
tather than the performance of sacrifice, played a great role. They 
lay greater stress on the efficacy of inner or mental worship than on 
external rites. Thus, the Forest-Texts serve as a bridge between the 
Karmamarga of the Brahmanas and the Jmanamarga of the 


Introduction 25 


Upanigads. These works reveal the realisation of the Absolute, 
rather than ‘heaven’ of the Brahmanas as the highest goal. We have 
also seen how the Upanisads laid more stress on true knowledge 
than on rituals, and developed ideas about one Supreme Being 
pervading the universe, the realisation of whom was the highest 
goal in life. 

The Kalpasitras present a picture of the society in which yogic 
ideas germinated ; these ideas attained full fruition in Yoga 
philosophy. For instance, the Apast mbadh wmasutra (I. 8, 22, 
4-7, I. 8. 23. 2) quotes some verses which describe the Supreme 
Being in the following manner : 

He dwells in the hearts of all, is immortal, free from sin, and 
pure, unchangeable. He is omniscient. He is bodiless, immanent 
and transcendental?®. He is different from the knowledge of the 
world, acquired through the senses: the world is, however, not 
different from Him, From Him emanate all creatures. 

The work further adds that He is the ultimate goal of life. It 
should be noted that the above work, which is a very old one of 
this class, practically prescribes no religious rites. What it insists 
upon is meditation on the Supreme Being (Adhyatmika Yoga— 
J. 22.1). In fact, the author holds (I. 22. 2) that nothing can be 
higher than self-realisation (a@tma-labha). The Supreme Being, the 
bodiless, eternal, omnipresent, omniscient one, as referred to in the 
work (I, 22. 4-7), is like the Paramatman of the Upanigads. 

It seems to be an echo of the éopanisad when the Baudhayana- 
dharmasitra (Il. 11. 33) declares that a combination (semuccaya) of 
both religious rites (karman) and knowledge (jrana) of the Supreme 
Soul (Paramitman) is necessary for attaining salvation. 

Yaska’s Nérukta (VIL. 5) holds that there are only three deities, 
one each in the heaven (dyusthana), atmosphere (antarikgasthana) 
and earth (bhasthan2). Others, perhaps echoing the Rgveda, hold 
that all the deities are but different aspects of One Deity. Thus, 
in the midst of the plurality of gods, a monotheistic tendency clearly 
emerges in the Vedaiga period too. 
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The Sitras provide for offerings to different deities, but appear 
to believe that all the deities, with the same benevolent attitude, act 
unitedly for the welfare of the sacrificer. In this period, some addi- 
tional deities came to be included in the Vedic pantheon ; e. g. 
Dhanvantari, Vaisravana, etc. 

As regards modes of worship, besides prayers and sacrifices, we 
find also meditation. Those, who believed in the Supreme Being as 
omnipresent, omniscient and omnipotent, tried to realise Him 
through meditation and rigorous selfdiscipline 2°. On meditation 
and self-discipline, Apastamba quotes (I. 8. 22.8; I. 8. 23.1) some 
verses conveying the following purport : : 

He, who devotedly meditates upon the Supreme Being as ever 
existing everywhere, conducts himself according to His behest, 
visualised Him who is too subtle to be ordinarity seen. By doing 
so, he enjoys bliss and painlessness. He, who sees Brahman in 
everything and everything in Brahman, and meditates upon the sole 
Reality, is never bewildered. 

Japa (meditation with repitition of mantra or of the name of 
the desired deity’, tapas (austerity, penance), wparadsa (fast) and 
dan: (gift) are some of the practices advocated by the Dharmasiutras. 

In this period, it was not incumbent to worship in temples, 
There are, however, references to temples as Devakula (Sankhayana 
Grhyasutra, Il. 12.6, Kausitaki Grhyasutra, I. 7. 21), Devayatana 
(Thid, IV. 12, 15; TM, 11.15 respectively, Gautama-dharmasitra, 
IX, 66) and Devagara (Manava-grhyasittra, I. 7. 10). Reference to 
a temple occurs also in the Kathaka-grhyasutra, 18.3. © 

As regards images of gods, while some works do not clearly refer 
to their existence or worship, others are explicit about their existence, 
though not about their worship. For instance, the Paraskara- 
grhyasitra (III. 14.8) provides that one, going in a chariot, should 
get down before reaching the gods ‘devatah). The commentator, 
Harihara, explains the gods as Hari, Hara and Brahman. Though 
he does not expressly mention any image, yet he appears to hint that 
he means temples dedicated to the above deities. According to the 
commentator, Visvanatha, the above injunction means that, at the 
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sight of a temple, one should get down from the chariot before 
Teaching it, Oldenberg is, perhaps, right in translating the above 
word devatah as ‘images of gcds’ (SBE, XXIX, p 364). The 
Slanava-gthycsiitra leaves no doubt about the existence of images of 
deities when it lays down (II. 15. 6) that, if an image of god burns, 
is destroyed, falls down, breaks into pieces, laughs or trembles, a 
sacrifice should be performed to avert the evil effect portended by the 
phenomena. The Kauéika-satra (105. 1) contains a similar provision. 
It is, however, not clearly mentioned anywhere that idols in temples 
were worshipped. 


The doctrine of Karman figures very prominently in the 
Kalpastitras, It was the firm belief that the punctilious performance 
of ceremonies and sacrifices produce the intended result; the 
slightest lapse could result in great harm, It was also believed that 
the untoward events, consequent upon the errors, could be averted 
by suitable expiatory rites (e.g Gautama-dharmasttra, XIX. 2-12 ; 
Baudhayana-dharmasitra, Il, 10, 10, 2-10 ; Vaststha-dharm isttra, 
XXII. 1-8), Expiation occupies a large part of the Siitras. In fact, 
the Sutras prescribe a rigid code of ethics, and lay particular stress 
on virtuous conduct. For example, Gautama (VIII. 20-22) lays 
down as follows : 


Compassion to all creatures?! forbearance, freedom 
from envy,?? purity,?* avoidance of undue exertion, 
tight conduct, freedom from avarice, absence of cove- 
. tuousness, are the eight virtues of the soul. One, who 
is lacking in these virtues, cannot be united with 
Brahman, even though he may be sanctified by the 
forty Sumskaros, The Ap. stamba-dharmasiira (I. 8. 
23, 3-5) insists on virtuous conduct and selfdiscipline 
as the stepping stone to final beatitude. Among the 
evil practices, that constitute obstacles in the path to 
the goal, are anger, falsehood, gluttony, lack of concen- 
tration. Among the virtues, to be cultivated, are 
truthfulness?*, moderation in food?*, sharing comfort 


-_ 
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with others, renunciation?®, straightforwardness, self- 
control?7, contentment?®, non-violence?®, 


HERETICAL SCHOOL’S 


MATERIALISTIC SCHOOL 


It was an age of thought-ferment. On the one hand, the tradi- 
tional Veda-based Brahmanical doctrine, with its faith in god as 
creator and soul as something distinct from the body, gripped the 
society. Voices of protest were, however, not absent. Samkhya, 
in its agnostic, if not heretical, out look which, though not denying 
god outright, denied the proofs establishing the existence of god. 
It seems to represent a general anti-Vedic or anti-brahmanical trend 
current in the society. 

The Mahabharata testifies to the existence of a heretical sect 
represented by Carvaka whom commentator Nilakantha (under Salya 
64/32) characterises as a demon disguised as a Brahmana. The 
wrath of the Brahmanas against the iconoclastic Carvaka is clear 
from the reference to his killing by them (Santé, ch. 38). There is 
reference (e.g. Sanit, 218/4 and Nilakantha’s comment thereon) to 
debate, in the royal court of Mithila, between the theists and 
atheists, and to the reward of those who could vanquish the latter. 
Among the materialists, different views were current. Some believed 
in the destruction of soul with that of the body. Others thought 
that the body itself was imperishable. Yet others would deny the 
existence of soul as distinct from the body (e.g. see Santi, 
318/5). The Materialists used to believe that the body was a 
conglomeration of the atoms of the gross elements. These, united, 
produce consciousness in the body as the elements of wine, joined 
together, produce intoxication. As a result of natural law, this 
consciousness arises in the body alone, not in inanimate objects like 
jar, etc. The Brahmapical scriptures, holding that the soul exists 
even whea,the body perishes, are according to them, not trustworthy, 
because it cannot be perceived (Santi, 218/23). Perception, to them, 
is the sole means of valid knowledge. 
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Draupadi’s words, uftered to Yudhisthira in exile, betray 
glimpses of the materialistic view. She refers (Vana, 30/38-43) 
to the partiality in divine dispensations. Yudigthira accuses her of 
atheism (Vana, 31/1). The hedonistic outlook of the Lokayatikas 
is referred to. . The care, bestowed in refuting the materialistic view, 
tends to show its influence in the society. 

In this connection, it should be noted that the Mahabharata, in 
its present form, dates back to about the 4th century A.D., a date 
clearly posterior to that of the Patafjalasittras. But, the Maha- 
hkarata ballads originated centuries before it assumed the extant 
form. Apart from other reasons, which are of a hypothetical nature, 
one evidence at least seems to be unassailable. Panini, whose date 
cannot possibly be later than the 4th century B.C, refers to 
Vasudeva and Arjuna, so prominent in the epic, in his rule Vasu- 
devarjunabhyam vun (iv. 3.98). The rule Gariyudhibhyam sthirah 
(viii, 3. 95) gives the formation of the name Yudhisthira, the senior- 
most of the Pandava brothers. Thus, the materialistic views were 
current long before Payini. 

It is interesting to note that the heterodox Carvaka doctrine is 
referred to also in the Ramayana, which, in its present form, is 
generally believed to have originated a century or two earlie~ than 
the extant Mahabharata. But, unlike the Mahabharat:, the other 
epic, though not agreeing with the view of Carvaka, does not reveal an 
aggressive attitude to extirpate those who held the heretical doctrine. 
For instance, Jabali explained the tenets of the heretical school of 
the Carvakas before Rama, the staunch upholder of the orthodox 
Brahmanical religion (II 108). But, Rama, tried to refute his views 
w-thout forsaking his cool (IT. 109). 


JAINISM 

Like Buddhism, it is also a godless religion. The date of its 
origin is uncertain. Its last and the most famous exponent, Vardha- 
mana, also called Mahavira, is said to have lived in the sixth 
century B.C. 

The highlights of Jainism are as follows. A jiva or soul is a 
conscious substance. The soul, which is eternal, manifests itself and 
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others. Jaina literature adduces some: proofs to establish the 
existence of soul. 


The most important part of Jaina philosophy is its ethics which, 
if properly followed, is believed to lead on to the highest goal. The 
Jainas believe that the soul in itself possesses infinite potentiality. 
As a result of Karman, it is associated with matter ; hence, its 
limitation or bondage. Passions draw matter to the soul. The body 
and other conditions of a person are due to Karman. The bondage- 
causing passions are anger, pride, infatuation and greed. The nature 
and many material particles, attracted by the soul, depend on its 
Karman. So, these particles are called karma-matter (karma- 
pudgala) or only karma. The flow of such karman-matter into the 
soul is called influx (a@srava) of karman. Therefore, bondage of the 
soul fo matter is due to the bondage to evil dispositions or passions. 
Two kinds of bondage are assumed : (1) Internal or ideal bondage i.e. 
the soul’s bondage to evil dispositions (bhava-bandha) ; (2) its effect 
material bondage, i.e. the soul’s actual association with matter 
(dravyabandha). The interprenetation of the soul and matter is 
proved by the fact that consciousness is present in every part of the 
body. 

Liberation consists in purging the soul of matter. Ignorance is 
the cause of passions, It is knowledge alone that can dispel 
ignorance. Right knowledge can be acquired from the teachings of 
the Tirthamkaras or the great venerable teachers of whom there 
were twenty-four, the first having been Rsabhadeva and the last 
Vardhamana or Mahavira. 


Knowledge reaches perfection by right conduct. Therefore, right 
faith, right knowledge and right conduct constitute the three gems 
(triratna’. Liberation is produced by these three jointly. Right 
faith is respect for truth. Perfect faith results only from perfect 
knowledge of all truths for which removal of karman is indispen- 
sable. Right conduct (samyak-caritra) is abstinence from what is 
harmful and doing what is beneficial, For resisting the influx of 
new karmans, eradicating the old, the following measures are 
prescribed. (1) To take the five great vows (pafica-mahavrata) 
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which are Ahimsa, Satya, Asteya, Barhmacarya, Aparigraha (absti- 
nence from all attachment to the objects of sense)*°. 

. Right knowledge, faith and conduct are inseparably bound up 
with one anoter. They jointly bring about liberation consisting in 
fourfold perfection (ananta-catugtaya), viz. infinite knowledge, 
infinite faith, infinite power and infinite bliss, 

The non-belief of the Jainas is based on the following grounds : 

(1) The existence of god is neither perceived nor inferred, 

(2) The qualities, attributed to god, are not reasonable. 

The Jalnas worship the liberated souls, possessed of god-like 
qualities, but not god. Worship, to them, means not the seeking of 
mercy and pardon. The results of past misdeeds can be counter- 
acted not by mercy but by generating, in the soul, strong opposite 
faces of good thought, good, speech, good action*?. Like Buddhism 
Jainaism also believes that man is the architect of his own destiny ; 
he must strive for his own salvation. It is a religion not of the 
coward, but of the strong and the brave. It is for this reason that 
a liberated soul is called jina (victor) and a vira (hero). 


BUDDHISM 


The strongest reaction to the conventional sacerdotalism and 
ritualism in the pre-yogic period is represented by Buddhism. Its 
author, Gautama Buddha, is generally supposed to have lived from 
c 563 to 483 B.C., and attained Nirvana in 486 B.C. Denying the 
authority of the Veda, the existence of god, and the efficacy of 
rituals, he preached an ethical religion. He insisted on disciplining 
Sila (conduct, Citta (mind) and Prajfia (intellect), the three 
principal constituents of the inner life of a human being. The 
eightfold path, prescribed by him, consists in 

(1) Right view or knowledge of Four Noble Truths, viz. 

Duhkha Samudaya, Nérodha and Marga. 

(2) Right resolve or firm determination to reform life in the 

light of truth. 

(3) Right speech or control of speech. 

(4) Right conduct or abstention from wrong action. 
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(5) Right livelihood or living by honest means, 

(6) Right effort or constantly trying to maintain moral progress 

by getting rid of all evil thoughts and entertain good ones. 

(7) \ Right mindfulness or constantly remembering the perishable 

nature of all things. 

(8) Right concentration. 

The Paficaéila, which is now recognised as a basic principle in 
international politics, owes its origin to Buddhism. The Buddha 
decries animal slaughter as a part of religious rites ; he preaches 
friendliness to all creatures. ; 

The points of similarity between Buddhism and the Yogasutras 
have been discussed in the section on Yoga and Buddhism. 

According to Buddhism, perfect knowledge is not possible 
without morality. It denies existence of soul. Life is an uninter- 
rupted stream of successive states. It is believed that the illusion 
of an imperishable soul is the cause of attachment and misery. 


YOGA AND RELIGION 

Before discussing the relationship between the two, we should 
define religion. Thinkers differ on this subject. Religion, as 
commonly understood, is a set of dogmas and doctrines, and some 
Tites and rituals designed to purify the body and the mind. 
Mimamsa philosophy clearly and succinctly defines dharma (generally 
rendered as religion) as codanalaksandathah ; i.e. a pious act which 
impels others to act in a similar manner. A great modern thinker 
defines religion as the progressive realisation of the divinity in man. 
Hinduism, as a religion, requires its followers to recognise the 
existence of God, and to observe certain rites and rituals. The 
Upanisads, generally averse to external practices, lay stress on the 
inner wisdom leading to the realisation of Brahman, the Supreme 
Being, The Jéopanigad, however, does not advocate the rejection 
of Karmans (rituals), but advises a judicious combination of both 
Jana -and Karman, termed Vidya and Avidya respectively, as the 
correct approach in the path towards the swmmum bonum It says : 

avidyaya mrtyum tirtva vidyaya-mrtamaénute ; 
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by Avidya one can cross Death ; but the mere crossing the bar does 
not lead to emancipation for which Vidya also is necessary. 

We call Buddhism a religion. But, it does not recognise God 
nor does it attach much importance to external rites. It is an 
ethical religion which prescribes the eightfold path (atthangika 
magga = astangika marga’, consisting in right view, right resolve, 
right speech, right conduct, right livelihood, right effort, right 
mindfulness, right concentration. 


It insists on the improvement of Sila (conduct), Citta (mind) 
and Prajfia (intellect. It asks us to realise the four Noble Truths 
(Ariyasaceati = Aryasatyani), viz, Duhkha, Samudaya, Nirodha 
and Marga. This means that man must ponder the fact that life 
is full of suffering, that suffering has a source, that this source must 
be suppressed and that there is a way to this suppression. The 
Buddha prescribes fourfold Brahmavihara, consisting in Maitri 
(friendliness to all creatures), Karuna (compassion), Mudita (feeling 
happy at others’ happiness) and Upekga (equanimity as indifference 
to pleasure and pain, heat and cold, etc... These four, if properly 
cultivated, lead to perfect bliss. The principles of Paficagila of which 
we hear much in the contemporary international politics, owes its 
origin to Buddhism. Thus, it is an ethical religion. 


Is Yoga a religion? It is not a religion in the sence of a set 
of dogmas and doctrines or external rites and rituals. If ethical 
precepts are considered to constitute a religion, it is so. The entire 
Yoga system of Pataiijali advocates discipline of the mind (as in 
Dhyana, Dharana) and of the body (as in Asana, Pranayama). As 
regards God, it does not, unlike old Samkhya, consider His existence 
as unproved (asiddha), but takes Him to be granted Yoga pres- 
cribes (YS, I. 23) reflection on God (Iévara-pranidhana) as an 
alternative (but not the sole) means to the attainment of Samadhi, 
the other alternative being Tivrasamvega ( irresistible urge ). 
According to Pataiijali, 7évara is Klesa-karmavipaki-éayairapara- 
mrsiah puruga-vigesah. He is a particular kind of Purusa (Supreme 
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Being, Soul) who is unaffected by suffering®?, result of action, good 
or bad, the latent impressions caused by Karman. Thus, He is 
akin to the attributeless Brahman of the Upanisad or Vedanta, but 
totally different from the gods with anthropomorphic traits, as we 
find in the Vedic, Epic and Puranic ages. 


Yoga is also a religion in the sense of the progressive realisation 
of the divinity in man. The ultimate aim of Yoga is the realisation 
of Purusa (Soul. as distinct from Prakrti (matter). The keynote 
of our religion is Self-realisation. Viewed from this standpoint, 
Yoga is a religion. 


YOGA AND BUDDHISM®* 


Yoga is recognised also in Buddhism as a means of controlling 
the mind. The Buddha himself is said to have practised it. We 
find many images of him, immersed in meditation. It is interesting 
to note that the four Noble Truths** (ariya saccéni = aryasatyant 
in Sanskrit) of Buddhism are Duhkha (sorrow), Samudaya (origin 
of duhkha), Nirodha (suppression of sorrow) and Magga (Marga in 
Sanskrit ; the way of suppression) have a close similarity with the 
fourfold axioms in Yoga and Medical science as explained in the 
Vyasa-bhagya on YS. Il, 15 in the following way : 


Yatha cikitsa-Sastram caturvyiham—rogo rogahetur- 
arogyam bhatsajyamtti, evam-idamapi sastram caturvhitham 
eva tadyatha - samsarah, samsara-hetuh, moksah, moksopaya 
iti | tatra duhkha-bahulah samsara-heyah | pradhana- 
purusayoh samyogo heyhetuh | samyogasya-tyantika 
nivrltirhanam | hanopayah samyag daréanam | 


The fourfold Brahmavihara, viz. Maitri friendliness), Karuna 
(compassion), Mudita sincere joy at others’ happiness) and - Upeksa 
{equanimity in happiness and sorrow, heat and cold, etc.) exactly 
corresponds to the four mentioned in YS., I. 33. 
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It is noteworthy that some Buddhist texts*® reveal close similarity 
‘with the four kinds of Samadhi recognised in the Brahmanical 
Yogagastra. The terms Vitarka (-takka in Pali), Vicira, Vévekaja- 
jfiana are common to the YS. (i. 17, iii. 52) ard the Majjhima 
Nikaya ; Piti, in the Pali text, corresponds to Ananda in the 
YS. i. 17. 


The states of dhyana (meditation), samapalti (attainment), and 
samadhi (concentration) of the Brahmanical Yogaéastra have been 
adopted in Buddhism too, but with a different content and practice. 
Shana (dhyana) of the Buddhists is meditation that causes moral 
and intellectual purification. It is generally divided into four 
stages : 


(i) In it, the meditator achieves detachment from sensual desires 
and impurities of mind through analysis and Teflection ; 
thereby he reaches an emotional state of satisfaction and 
joy. 

(ii) In it, intellectual activities cease resulting in perfect inner 
serenity; the mind is in a state of ‘one-pointedness’ 
(ekaggata = ekagrata), joy and pleasantness. 


(iii) In it, all emotions, including joy, vanish, and the meditator 
is indifferent to everything though remaining completely 
conscious ; he is in a state of well being. 


(iv) It is marked by the abandonment of all sense of satisfaction, 
pain or serenity because of the disappearance of all incli- 
nations to a good or bad state of mind. Thus, the medi- 
tator enters into a state of supreme purity, total indifference 
and pure consciousness. 


At this juncture, the meditator begins the samapattis (further 
dhyanas). Beyond all perception, concentrating on infinite space, 
he rests in the condition of special infinity. Passing beyond this 
stage, and concentrating on the limitlessness of consciousness, he 
remains in that condition. Going further and Concentrating on the 


36 Studies in Origin and Development in Yoga 


non-existence of everything, he remains in a condition in which there 
is absolutely nothing, Progressing further, he reaches a state devoid 
of perception and non-perception. The goal of the states of concen- 
tration is the attainment of supernatural consciousness, and finally 
Nirvana. In P&ataiijala Yoga, the ideal of Yogic practice is insight 
into truth while, in Buddhism, it is the attainment of the Bodhésattva 
condition or realisation of the emptiness of the world. 


Buddhist dhyana, like the Yoga doctrine, stresses the physical 
and hygienic conditions as prerequisites of mental training. 


The acceptance of yoga in Buddhism is most pronounced in the 
Yogacara school belonging to Mahayana. . The protagonists of this 
school are subjective idealists. The school owes its name either to 
the fact that it used to practise Yoga®® by which the followers came 
to realise the sole reality of mind (as Alayavijnana) dispelling all 
belief in the external world, or to the circumstance that they 
combined in them both critical inquisitiveness (yoga) and good 
conduct (acara)*". 


In the Vipassana meditation of the Buddhists, the person con- 
cerned has to concentrate on his own breathing. 


The Buddhistic training in Yoga involves two basic modes : in 
the one, there is the development of mental tranquillity (samatha 
bhavana) through the four jhanas described in connexion with 
Samma Samadhi. The other is the development of insight (yi- 
passana bhavana) discussed in connextion with Sammasaté. 


Accounts of the Buddha’s disciples, available in the PAli ca- 
nonical literature reveal that the Master’s disciples attained Nirvana 
by acombination of complete Samatha bhavana and Vipassana 
bhavand. It, however, appears that modern Buddhist schools of medi- 
tation prefer the latter without developing full absorption. Samatha 
bhavana is more complicated involving, as it does, not only concen- 
tration on material objects (rapa jhana\, but also abstract absorp- 
tion (arapa jhana). 
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The Buddhists of the Sahajiya class zealously adopted Yogic 
Sadhana. With the adoption of Tantricism in Yoga, came the 
sexo-yogic practice. The combination of Tantricism with sexo-yogic 
Practice came to be designated as Vajrayana. 


Like Brahmanical YogaSastra, Tantric Buddhist Yoga also attri- 
butes the origin of this Sastra to Siva indicated by different nomen- 
clatures. For instance, the Buddha (designated as Lord Vajrasattva 
or Hevajra or Heruka), conceived as Siva, is regarded as the first 
instructor of all secret Yoga. According to the Natha tradition, 
all masters of Yoga emanate from Adinatha who is identical with 
the Brahmancal Siva. 


Buddhistic ideas influenced Brahmanical Yoga. For instance, 
we find, in the HYP (IV. 70-75), the Buddhist doctrine of the four 
kinds of Sanya, viz. Sanya, Ati-6anya, Mahasinya and Sahaja- 
éanya or Sarva-Sinya, associated with the four stages of sound 
- produced by Yogic practices, 


YOGA AND BENGAL VAISNAVISM 


Jiva Gosvamin, in his Bhagavata-sandarbha, says that the true 
character of the Lord can be realised not by Samkhya and Yoga, 
but by Bhakti alone (Yoga-samkhyayos-tattvam na samyak prakaéate, 
kim tu bhaktau eva). Again, in the Srikrsna-sandarbha, he maintains 
that the highest good (purusartha) is Bhakté to Krsna in His eternal 
sport as a Gopa. It ensures, to the Bhakta, the indescribable 
divine bliss to which the J#anin or the Yogin is not entitled. In 
the Bhakti-sandarbha, he seeks to establish the superiority of Bhakit 
over every other mode of worship. His argument is as follows. 
The way of knowledge (jfa@na) leads to the realisation of Brahman. 
Yoga, with the accompanying practices, also helps for that purpose, 
The way of action (karman), in which one has to follow scriptural 
injunctions and dedicate all the fruits to the Lord, also generates 
a feeling towards the Supreme Deity. Each of the above methods has 
an element of Bhakti as it is free from any desire for worldly objects, 
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and leads to the Lord by generating an eagerness towards Him. But, 
none of the ways is unmotivated. So, these ways are inferior to 
Kevala (exclussive) Bhakti the sole object of which is nothing of 
self-interest, but to provide for the supreme pleasure of the Lord. 
To the Bhakta, salvation consists ina direct vision (saksatkara) or 
attainment (prapti) of the deity in his most exalted appearance as 
the Bhagavat, and this is possible only by Bhakti. To the Jnanin,. 
salvation consists in the knowledge of Brahman, To the Yogin 
it consists in the conception of the Viraj or Visvarupa. While 
the Jnanin and the Yogin can catch a glimpse of an aspect of 
the Highest Reality, the Bhakta has a clear vision of it in all its 
aspects (tacca tridha-virbhava-yuktam tattvam bhaktyaiva saksid api 
kriyate). 


Arguments are put forward for establishing the superiority of 
Bhakti over Yoga as a way of realisation. It is argued that the: 
citta-vrtti-nirodha, taught by Yoga, is subservient to or the direct 
result of Bhakti, and Vairagya is the natural ensuant of Bhakti. 
The individual self (jtva), through the influence of Maya (illusion), 
is oblivious of its true nature. Distracted by the phenomenal world, 
it loses tranquillity. The eight accessories of yoga (yoganga) 
suppress the distractions, and enable jiva to be free from the: 
phenomenal ego. Thus, it is led: ultimately to the state of Asam- 
prajfiata Samadhi in which jiva realises, not its absolute identity 
with Brahman, but its pristine nature as a particle of divine cons- 
ciousness (cit-kan@). Yoga leads to a higher stage of realisation 
than that attainable by Jana. Yoga leads one beyond the attain- 
ment of Nirvisesa Brahman to the realisation of Savigesa Param- 
Ziman, and finally (if the Yogin is also a Bhakta) to the Supreme 
Bhagavat. So, in Bengal Vaisnavism, Yoga is called Santabhakti ; 
Yoga is a kind of Bhakti inferior to Suddha Bhakti. All the good 
effects of the way of Yoga follow as the natural consequence of 
Bhakti. Bhakti, being accorded the highest place, effective Yoga,. 
like effective Karman and aceon is held to. be tat-sapeksa (depen- 
dent on that). 
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YOGA AND SUFISM8® 


Islam, which has been flourishing in the Middle East during the 
last twelve centuries. prescribes the control of mental activity. In 
this respect, it appears to have been influenced by Sufism. The 
main Sufi technique consists, inter alia, of prayer which is only a 
form of our Bhaktiyoga by which and other practices, derived 
probab:y from Vedanta and Yoga philosophies, the followers of 
Islam get mental peace and tranquillity. 


The basic features of Sufism are as follows : 


(1) God always tries to give Himself to man ; 

(2) Man tries to give himself to God, 

The second, human effort, has similarity with an aspect of Yoga 
practice—purification of self from worldly desires, mental defects 
and selfish motives by deep and prolonged meditation. Constant 
thought or remembrance (dhikr) of God is considered to be the 
means to the attainment of Union (tauhid) with Him. 


YOGA AND SAMKHYA 


The Bhagavadgita says (v. 4)— 


samkhya-yogau prthag balah pravadanti na panditah | 
ekamapyasthitah samyagu-bhayor-vindate phalam || 


It is the ignorant, and not the learned, who say that Samkhya 
and Yoga are different. One, resorting to anyone properly, obtains 
the result of both. 


That the two systems were looked upon as similar is proved by 
the fact that they are mentioned together in the Svetasvatara 
Upanigsad (vi. 13), Vana (2. 15), Santi (228. 28 = 236. 29 ch. ed.) and 
Anusasana (14. 323), Parvans of the Mahabharata, Padmapurana 
(Patala, 85, 11 ff.), etc. 


The difference between the two systems is apparent, not real. 
The main and obvious distinction between the two is that Samkhya, 
though not atheistic in the sense of denial of God, is agnostic. 
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Isvarasiddheh pramanabhavat | \t does not negate the existence 
of God categorically, but says that His existence is not established 
by evidence. This is not denying God, but denying evidence 
proving His existence. Samkhya regards Prakyti as the ultimate 
cause of the world of objects. It is the contact between Prakrti and 
Purusa (Self) that causes the evolution of the world. According to 
this system, there is no reason for postulating the agency of God, 
apart from Purusa-Prakrti combine, as the ultimate cause, the 
nimitta-karana or Efficient Cause. 


Yoga, however, has implicit faith in the existence of God as the 
axiomatic truth. He is One who is absolutely free from the pain 
and bondage to which ordinary mortals are subject. He is unaffected 
by Kleéa, Karma-vipaka and Aéaya (i. 24). It is devotion to God 
(tévara-pranidhana, i. 23) which helps the yogin attain Samadhi, his 
ultimate aim. 


Both the systems recognise the duality of Purusa and Prakrté, 
and believe in the evolution of the world from them jointly.** 


Both Samkhya and Yoga recognise Viveka-jnana (discriminative 
knowledge) as essential for paving the way to the attainment of 
the goal. While Samkhya does not specify the methods of acquiring 
the above kind of knowledge, Yoga prescribes methods of rigid 
self-discipline, breathing exercises and asanas designed to keep the 
body fit. 


Another point of difference between the two systems is this. 
According to Simkhya, Avidya is the non-recognition of the dis- 
tinction between Prakrti and Purusa; thus Avidya is Akhyali or 
absence of knowledge. According to Yoga, Avidya is not something 
negative, but positive false belief such as believing the impure, 
ephemeral, sorrow and non-self as pure, eternal, pleasure and self 
respectively. In Yoga, Avidya is anythakhyati which means positive 
misapprehension of the one as the other. According to both the 
systems, our bondage to Prakrti is caused by illusion or ignorance 
(Avidya). It is in the nature of Avidya that they differ. 


Introduction 41 


There is some difference between the two so far as the order of 
evolution is concerned, as will be clear from the following tab‘e. 


Samkhya 
| 
Prakrti 
| 
Mahat 
| 
Ahamkara 
| | 
11 senses 5 Tanmafras 
(i.e. 5 motor organs, | . 
5 sensory organs 5 Mahabhiitas 
and mind as the 
eleventh sense) 
Yoga 
| 
Prakyti 


I 
Mahat or Asmitamatra 


| | 
Asmita 5 tanmatras (subtle e!ements) 
| I 
11 senses 5 gross elements (Mahabhutas) 

The difference in the course of evolution also explains the 
difference between the terms Prakrti, Vikrti and Prakrti-Vikrti of 
Samkhya on the one hand and Viéega and Avigega of Yoga (YS. 
ii. 19) on the other. 

Some are inclined to the view that Samkhya is not familiar with 
paramanu, While Yoga knows it (YS. i. 40), Vijfianabhiksu, however, 
takes Sakgma, used in the Samkhya-karika, 39, to refer to atoms. 
The doctrine of dharma, laksana and avastha-parinama, though not 
opposed to Samkhya, is more clearly defined in Yoga. Minor 
differences in the process of perception exist between the two 
systems.‘ ° 
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There is a difference between Yoga and Samkhya, in the concept 
of citta. Unlike Yoga, Samkhya does not look upon the citta as 
essentially all-pervading ; it is small or great in accordance with the 
kind of body it resorts to Vijiianabhiksu and Nagesa, in explaining 
the Vyasa-bhagya (iv. 10) refer to the Samkhya view that the citta 
is expanded or contracted according as it occupies a bigger or a 
smaller body. An analogy is that light-rays expand or contract 
according as they are in a room or a jar. 

In Yoga, the individual is not so much at the mercy of Prakrti 
as in Samkhya. Enjoying great freedom he can, with God’s help, 
effect his deliverance, 


According to both the systems, the cycle of rebirths, with its 
many woes, is something which is to be escaped from. 

It should be noted that Badarayana, author of the Vedanta-sutra, 
regards Yoga as cognate to Samkhya of Kapila ; the common ground 


being the recognition of the Svatantrya or independence of Cosmic 
Processes, 


YOGA IN MAHABHARATA (including the Bhagavadgita)** 


Yoga philosophy influenced many other works of which an 
important treatise is the Mahabharata. We have already seen how 
the term ‘Yoga’ has been used in different senses in the Bhagavadgita 
which belongs to the Bhismaparvan of this great epic. References 
to Yoga occur at several places in this work. The epic considers 
a yogin to be superior to a Karmin (one who pursues the philosophy 
of action), Jiianin (one who resorts to the path of knowledge) and 
the Tapasvin (ascetic), Therefore, the Lord gives the clarion call to 
Arjuna—tasmad yogi bhava. The epic emphasises self-restraint as 
the essential prerequisite of yoga. Like the YS., which prescribes 
eight yogangas, the Mahabharata also holds (Vana, ii. 18) astanga 
buddhi as destroying all evils (sarvasreyo-vighatini). 

The yoga material in the Mahabharata can be considered under 
three heads, viz. Sadhana, Vibhuli and Kaivalya. The first section 
of the YS., called Samadhi, can be included under Sadhana. 
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The Aévamedha-parvan (19/15-37) relates yogaéastra ; Santi 
(210/42) says that, as pieces of wood, when rubbed, generate fire 
which exists in wood, so yoga reveals Atman which remains in the 
body. 

There are references to Dharana and Pranayama in the Santi- 
parvan, 11683-4, In this epic, many of the ascetics appear to have 
tesorted to Yoga as a means to the acquisition of magical powers 
(Santi, 326. 8) which are often mentioned in the work (e.g. Santi, 
340.55, 303.163 ; AnuSasana 14.420). 

In connexion with Sanatkumira’s exhortation to Dhytarastra in 
the Udyogaparvan, Yoga has been highly extolled. It is stated 
\Udyoga, 69/21, 36/52) that it is by yoga that one can learn the 
truth. Again, it is said that yogins can see the eternal God (Udyoga, 
chap. 46). 

In the Moksadharma, ch, 300 of the epic, articles of nourishing 
food for -Yugins are mentioned. 

A feature that distinguishes Yoga in the Mahabharata from the 
Yogasitra in this. The latter regards devotion to God (iévara- 
pranidhana) as one of the factors paving the way to Samadhi. YS., 
I. 23 says iévara-prapidhanadva. Thus, it is considered to be an 
alternative to tivra-samvega (i. 21) or ardent urge. Again, tévara- 
pranidhana is included among the external factors or accessories 
(bahiranga) as pointed out by the Vyasa-lhayya under YS. iii. 1. 

In the Gita, however, which is a part of the Mahabharata, as. 
already mentioned, Krsna exhorts Arjuna as follows. 


manmana bhava madbhakto madyaji mam namaskuru | 
mamevaisyat satyam te pratijanepriyo’st me || 
XViii. 65 
Keep me in your mind, be a devotee of mine, perform 
sacrifice to me, salute me (Thus) you will surely reach 
me. This I promise to you ; you are dear to me. 
In vi. 14, the Lord says—maccitto yukta asita matparah—having me 
in mind, be engaged in Yoga with me as the end of life (ahameva 
parah purusartho yasya). VI. 15 says that, thus performing Yoga, 
a yogin attains bliss which is in the form of me (madripena 
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avasthitam). Thus, according to the Gita, and, for that matter, 
Mahabharata, devotion to God is the sole means to the end. 

The Gita characterises itself as Yoga-éastra. Its message is 
called Yoga, the deliverer of the message is Yogegvara. The ideal 
man, according to it, is a Yogin. The fundamental difference 
between the Yoga of the YS. and the Yoga of the Gita is this. The 
former uses yoga in the narrow technical sense of thought-control 
(ctttavrttinirodha). In the latter, the term is used in its derivative 
sense of union (from root yuj, to unite) or fellowship with God. As 
this union is to be effected by Proper effort, right devotion and 
correct knowledge, we have, in the Gita, the threefold path, called 
Karmayoga, Bhaktiyoga and J%ianayoga. It speaks also of Buddhi- 
yoga, Dhyana-yoga and Sannyasa-yoga. In fact, the treatise makes 
no rigid distinction between the different forms of yoga. It advocates 
a synthesis. 

The Gita attaches importance to pranayama tiv. 29). Yama 
(.x 29), niyama (vii. 20), dhyana (xii. 12), asana (vi. 11), samadhi 
(ii, 44, 53, 54), prana (iv. 29, v. 27 etc.), apana (v. 27), which are 
used in the YS. As an illustration of the community of ideas bet- 
ween the YS and the Gita, we may point out that, while exhorting 
Arjuna, Krsna tells him (Gita vi. 35) that the restless mind can be 
steadied by abhyasa (practice) and varragya (detachment). This is 
exactly similar to the YS. i. 12 (abhyasa-vairagyabhyam tannirodhah). 
But, the goal and the method of attaining it are different in the two 
treatises. The ultimate aim, according to the YS., is the realisation 
of the isolation of Puruga from Prakrti. For this goal, one has to 
go through a round of self-discipline. In the Gita, the swmmum 
bonum is union with God. While the yoga in the Patafjaia system 
is only a channel of mental discipline, in the Gita, Yoga is an 
Ocean of spiritual life, Kysja says— 

yat karosi yadasfasi yajiuhosi dadasi yat | 
yattapasyasi kaunteya tat kurugva madarpanam i 
ix. 27 
O son of Kunti, offer unto me whatever you do, whatever you eat, 
whatever you sacrifice, you perform, whatever you give, whatever 
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penance you do. This shows that the devotee is required to live 
a God-centred life, all his activities being directed to God alone. In 
tle YS-., God plays a minor role ; devotion to Him is stated to 
remove all obstacles in the path of Yoga. To Pataiijali, Igvara is 
Puruga-vigega who, unlike ordinary man, is unaffected by the action 
and imperfections of the world. He is not omnipresent nor is He 
the creator. He is not the direct liberator of souls. Salvation does 
not mean union with Him. In the Gita, God is both immanent and 
transcendent. He controls all the activities of nature. He is a 
Redeemer. He has many facets ; as Brahman He is absolute, as 
Hirapyagarbha the cosmic, Soul, as Igvara personal God, as Sakti the 
creative Power; he is avatéra or God incarnated in human form, 
he is Jira as the individual soul, }sbhzti or a particular manifesta- 
tion, He is Prakyti. The Purusottama, depicted in the Gita, is a 
lot different from the Puruga-vigega as described in the YS. Refuge 
in Him is the sole duty of the devotee. The Lord says 
sarva-dharman parityajya mam ekam Saranam. vraja | 
aham tram sarva-papebhya moksayisyami ma bucah | 

Xviii. 66 
Unlike the YS., the Gita does not prescribe harsh physical and 
mental discipline. It imposes no difficult posture of the body, nor 
does it advocate prolonged breathing exercises causing great physical 
exertion, while suggesting moderation in sleeping and eating, and 
not severe fasts. 

In short, Patafijala Yogasatra is a system of psychic discipline 
designed to clarify the intellect, and purge the mind of impurities 
and illusions with a view to directly perceiving the Reality. The 
Gita is a code of conduct designed to enable peopie to face the 
challenges of life with the core of our being unaffected. It also 
teaches the means of attaining the highest goal. It combines an 
ethical code based on a metaphysical scheme. Hence the chapter— 
colophons of this work state—brahmavidyayam yogaéastre. 

Both Garbe and Hopkins are of the opinion that the present 
Gita is the result of work of several writers in different centuries. 
Garbe thinks that the original Gtta was written in the second 
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century B.C, as a theistic tract based on Samkhya and Yoga ; it was 
later redacted by the upholders of Upanisadic monism in the second 
century A.D. This is why we find in it theistic and pantheistic 
doctrines mixed together. Jmianegvari by Jiianadeva (1275-96), a 
celebrated expositor of the Gita, thinks that it aims at teaching 
Pataiijali’s Yoga. 

The Gita gives advice about dhyana, stresses (vi. 35 abhyasa and 
vairagya (c.f. YS. i. 12) as a means to the restraint of the mind. 
As Yoga stresses the importance of Vivekajfiana for a Yogin, so also 
the Gita regards (iv. 33) Jyiana as superior to ritualism. All the 
three paths of Knowledge, Action and Devotion, described in the 
work, are called Yoga. Some would add a fourth yoga, viz. Dhyana- 
yoga to which we have referred above. These are dealt with in 
three chapters. But, the whole work is devoted to the description 
of this threefold Yoga. The Gita advises (ii. 48) one to act after 
resorting to Yoga, and giving up sanga or attachment ; sanga is 
condemned also in ii. 47,62. The YS. condemns sajga in iii. 51. 
The Gita declares (ii. 48) samatvam yoga ucyate. This samatva is 
but another name of wpekga of the YS. (i. 33). The Santi-parvan 
(247/17) says that a yogin is not affected by Guna and Dosa. The 
Gita (vi. 16) holds that Yoga is not possible for one who eats too 
much nor for one who totally abstains from food. An aspirant is 
asked, in the Gita (vi. 13), to look steadfastly at the tip of his nose. 

The great importance of the Gita lies in the fact that it has 
presented popular and practical ways to Yoga. Accordin : to it, one 
subjecting oneself to Yogic discipline, need not shun practical life. 
It shows how a person can practise Yoga while performing other 
duties of life. From the above account of Yoga in the Gita, it is 
clear that it has deftly dealt with aspects of Yoga, each of which 
developed into a distinct type or school, viz. Karma, Jfiana, Dhyana 
and Bhakti. 

The Mahabharata and the YS. reveal difference in the matter of 
Japa. The epic deals with the importance of Japa and Japaka 
(reciter) in the Moksadharma-parvan, 189-193. The YS. mentions 
Japa but once in I. 28. Japa of Vedic texts formed an essential 
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part of the Vedic sacrificial tradition which associates the recitation 
of sacred texts with the worship of sacred fires Japa is an indepen- 
dent discipline and a way of life which requires the acquisition of 
all those moral and spiritual qualities which are associated with 
Yoga. The practice of Japa is believed to lead the reciter (Japaka) 
to higher and higher stages of religious and spiritual prog'ess. Japa, 
for its own sake, without the least taint of desire, is supposed to 
enable the Japaka to attain the highest goal of self-realisation. So 
far as religious and spiritual attainments are concerned, the Japaka 
stands on an equal footing with the Yogin. The Mahabharata 
glorifies silent Japa of Vedic texts. There are several references in 
the Brahmanas (e.g. Aitareya Il. 38, IV. 14; Satapatha I. 5. 1. 26) 
fo Japa in connection with the sacrificial ritual. 


In the YS. I. 28, Japa, as explained in Vyasa-bhasya, means 
pranavasya japa, i.e. repetition of Om. In YS. Il. 1 and 32, the 
term svadhyaya has been explained, in the commentary, as prana- 
wadi-pavitranam japa, i.e. repetition of holy things like Pranava etc. 
or the study of Moksaéastra. Thus, it appears that japa has not 
precisely the same connotation or importance in the Mahabharata 
and in the YS. 


In later times, the spirit of the Veda became more important than 
the latter. In the Upanisad, Om symbolises the quintessence of the 
Veda. The Japa of the Upanisadic Pranava was incorporated in 
Yoga. Japa, with its magical and mystical significance, developed 
in the Brahmanas, and was adopted in the epic. This looks like an 
ancient parallel to the Tantric practice of attaching great importance 
to Japa of sacred mantras as means to the attainment of the highest 
spiritual development. According to popular religious belief, the 
muttering of God's name, even without understanding the meaning 
and purpose of recitation, leads to the acquisition of religious merit 
and achievement of final salvation. 


YOGA AND PURANA 


The pervasive influence of Yoga brought Puranas also into its 
ambit. This is but natural. The Purayas were popular works. 
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Yoga was also popular. Though Rajayoga was, perhaps, confined 
to the elite or the intellectuals, Hathayoga seems to have been 
practised by common men some of whom took to it for physical 
improvement, while others adopted some difficult Asanas to evoke 
the admiration of the people at large, and thereby to earn two pice. 

According to the Vayu, 11. 63, the first signs of effective yoga 
are as follows‘? : 


strength, freedom from disease, absence of greed, bright 
complexion, fine voice, pleasant look, pleasant smell 
in the body, small quantity of urine and excreta. 


The Markandeya (36.63 = 39.63, Cal. ed.) adds anisthwratva (absence 
of cruelty). The Markardeya also adds the people, like yogins, 
praise his qualities behind his back, and no animal is afraid of him. 
The Yogin is unaffected by severe cold or heat, and is not afraid of 
others‘ ®—these indicate imminent success. That success in yoga. is 
impending is indicated if the aspirant sees the earth or his body 
as if on fire, and if he sees himself entering into the elements 
(bhutani which may also denote creatures), Vayu, 11.64. 

The Markandeya (38.26) and the Vignz (11.13), deal, in some 
detail, with yogicarya or the conduct of yogins. For example, the 
Markandeya says (38.2-3)—honour and disregard cause pleasure and 
pain to people in general ; but these have an opposite effect to a 
yogin, and serve to cause perfection in him. These two are called 
poison and nectar respectively for him. The Visnu holds (I. 13, 
42-43) that a Yogin should so behave that people disregard him ; 
because honour does the greatest harm to the progress of Yoga 
(sammanana param hanim Yogardheh kurute). Visnu, V. 10.14 
mentions Pranayama, Recaka, Puraka and Kumbhaka. The 
Markandeya, as quoted in Lakgmidhara’s Krtyakaipataru on Mokga, 
pp. 167-177, states that the yogin should meditate in the following 
places : unoccupied spot, forest, cave. He should avoid the follow- 
ing places: noisy, near fire, near water, old cowshed, juncture of 
four roads, near a heap of dried leaves, river bank, cemetery, infested 
with creeping creatures, dangerous spot, near a wall, near a caitya‘**, 
near anthill. This Puraga asks one not to practise yoga when the 
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stomach is windy, when hungry or tired or mentally disturbed, when 
it is very cold, very hot or windy. 

As regards Asana, the Vigne mentions (VI. 7.39) Bhadrasana. 
The Asanas, called Svastika, Padma and . Ardhasana are mentioned 
in the Vayu (11.13), Markandeya (36.28), Karma (11.11.43), Linga 
(I. 8.86) and Garuda (I. 238.11). 

For Dhyana, the Viynudharmottara (III. 283.6) prescribes 
Svastika, Sarvatobhadra, Kamala (i.e. Padma) and Paryanka. The 
Bhagavata (lL. 28.8) uses the word Sthiramasanam. 

The Karmapurana states (I. 25.44) that Yajnavalkya composed 
a Yogaéastra. In the Vignupurana, it is laid down (IV. 4.107) that 
Hiranyanabha acquired the knowledge of yoga from the great 
Yogigvara Yajfiavalkya, a pupil of Jaimini. According to the 
Padmapurana, Dhyana is either nirguga (IV. 84.80-86) or saguna 
(IV. 84.88-96) ; nirakara or sakara (II. 80.70, 77-78). The Skanda- 
purana (Kasikhanda\, ch. 41.19, states dhyana as saguna and 
nirguna : saguya depends on different forms or is accompanied by 
mantras ; nirguna does not depend on any form or is not accom- 
panied by mantras. 

The eight Yogangas, as mentioned in the YS. (ii. 29, are 
described in some detail in some Puranas ; e.g. Agni, chs. 214-15, 
372-76 ; Bhagavata, III. 28, Karma, Ul. 11, Narasimha, 61, Matsya, 
ch. 52, Markandeya, chs. 36-40 (Venk. ed.= 39-43 of Cal. ed.), 
Linga, I. 8, Vayu, chs. 10-15, Vignu, VI. 7 (closely resembling YS. 
in ideas and terminology), Visnudharmottara, Il. 280-84, Skanda 
(Kastkhanda), ch. 41. 

It is noteworthy that, in Purana, Yoga is generally taken in its 
literal sense of union; union of one’s mind with Brahman, of 
Jivatman with Paramaiman. This idea is clear in the Visnupurana 
(VI. 3.31): 

atma-prayatna-sipeksa visista ya manogatih | 

tasya brahmani sanyogo yoga ityabhidhiyate || 
This meaning of Yoga, presumably influenced by Vedanta, is found 
also in the popular cults of later times. 
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YOGA, DHARMASUTRA AND DHARMASASTRA 


The aphoristic Dharmastitras and the metrical Dharmasastras 
deal with religious and secular law, in short, with the conduct of 
people in the family and social life. It is, therefore, natural that 
these should imbibe Yogic ideas ; because Yoga aims at disciplining 
the mind and the body. 

The Apastamba-dharmastira (I. 8.23. 3-6) quotes a verse the 
purport of which is that the destruction of dogas (faults) is the result 
of Yoga in this life ; a wise man, having cast off the dogas that cause 
harm to all beings, attains peace. This is followed by a list of 
fifteen dosas like anger, greed, hypocrisy, etc. 

The Yajfiavalkya-smrti (I. 110) writes Yogagastram ca 
matproktam- This shows that he composed a work on Yoga. This 
Smyti enumerates «III. 312) the following ten Yamas instead of the 
five mentioned in the YS. (II. 30-31) : brahmacarya, daya, keanti 
(forbearance or forgiveness), dana, satya, akalkata \lack of deceit or 
hypocrisy’, ahimsa, asteya (non-theft), madhurya (sweetness, ic. a 
pleasant personality or sweet speed), dama self-restraint. The 
following fen are enumerated (IIL. 313) as Néyama instead of the 
five Niyamas mentioned in YS. Il. 32: 

snana, mauna, upavasa, ijya (sacrifice), svadhyaya, upastha- 
nigraha (restraint of the male organ), guruéuériga, Sauca, 
akrodha, apramadata. 

Manu does not enumerate Yamas and niyamas. Yajfavalkya 
appears (III. 198) to refer to Padmasana which is mentioned by 
Dakgasmrti (vii. 5) also. 

The Devala-dharmasitra, quoted in Lakgmidhara’s Krtyakalpa- 
taru (Moksa), p- 181, provides that a yogin should practise medita- 
tion in any of the following places : 

shrine, empty house, mountain-cave, sands of a river, 
forest, pure spot free from danger. 

Pranayama is mentioned in some Dharmasatras as a means of 
expiation, and not as a yogaiga- For example, the Apastamba- 
dharmasutra (Il. 5. 12. 14-15) ordains that, for the fault of being 
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-asleep even after sunrise, a householder should perform pranayama 
continuously till he feels tired. The Gautama-dharmasitra provides 
pranayama as a part of atonement on the part of the purpil if some 
animal, other than dog, snake, frog and cat, Passes between the 
teacher and his pupil at the time of study. It-also provides similar 
Penance for smelling the odour from the mouth of one who has 
drunk liquor. Pranayama is provided as expiation of the sin 
incurred by a Vedic student, as a result of seeing an impure person 
like a Candala. The Baudhiyana-dharmasitra (1V.1. 4-11, prose 
Portion) mentions pranayama as expiation for a few lapses. 

The Devala-dharmasutra, as quoted in the aforesaid Krtyakalpa- 
taru (Moksakanda), p. 170, mentions and defines Recaka, Piraka 
and Kumbhaka which constitute Pranayama. 

The Manusmrti (vi. 70-72) highly eulogises Pranayama. It is 
regarded as the highest tapas for Brahmanas, It says that the 
blemishes of passion, etc, of the organs of sense should be destroyed 
by Pranayama. As regards other Yogaigas, it says that Dharana 
destroys sin, Pratyahara contact with objects of sense.*® Manu xi. 
248 states that six prayayamas, performed daily for a month, with 
Vyahrtis‘® and Pranava, wash off such grave sins as the murder of 
‘a Brahmana. For getting rid of light sins, one should Practise a 
single Pranayama. Yajfavalkya III. 305 also Tecognises the efficacy 
of Pranayama for destroying sins. According to Yajfiavalkya 1. 
22, Pranayama is a daily must for men of the three higher castes. 
According to this work, Pranayama comprises japa of Gayatri for 
three times, preceded by Omkara and the Vyahrtis. 

The Samkha-smrti speaks of dhyainayoga as the means to the 
realisation of the Supreme God abiding in the heart of all: it also 
describes the mode of dhyana. The Dakga-smrti also stresses the 
importance of dhyana and jfiana in fixing the mind on a particular 
object (as in dharana). 

The Devala-dharmasitra, as quoted in the Krtyakalpataru 
(Moksakanda), pp. 216-17 has a long Passage on the Siddhis. 
Yajavalkya-smrti, Ul. 202-203. mentions some effects of Yoga- 
siddhi, such as being invisible to others, memory of past lives, 
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ability to visualise past and future happenings or distant objects, 
entrance into another body, etc. 

Among the duties of SannyAsins, mentioned by Manu (vi. 38-85), 
many are applicable to Yogins Manu asks (vi. 65) Sannydsins to 
contemplate, by Yoga, the subtleness of Supreme Self. In vi. 73 his 
advice to the ascetic is to practise dhyanayoga. One (verse 64) of 
the duties, mentioned in the Yajfavalkya-smrtt (III. 56-67), is iden- 
tical with Manu, vi. 73. 

According to the YajMavalkya-smyti (I. 8), the realisation of the 
Self by means of Yoga is the highest dharma (ayam tu paramo 
dharmo yad yoginama-tmadaréanam). 


YOGA AND CLASSICAL SANSKRIT LITERATURE 


Yoga had an impact on not only the other orthodox philosophi- 
cal systems, and the religious practices of the followers of the 
Brahmanical religion, but also on the heterodox religions of the 
Buddhists and the Jainas. Its influence is noticeable also in classical 
Sanskrit literature which reflects the condition of the society in 
which it arose. We shall confine ourselves only to Asvaghosa (c. 
Ist cent. A.D.) and Kalidasa (c. 5th cent. A.D.) for the present 
purpose. The Buddhacarita (XII. 67) of Agvaghosa has this to say. 
When Gautama, with his insatiable thirst for true knowledge, 
approached the philosopher, Arada, the latter related to him his own 
idea of the way to liberation. Ardda also mentioned the names of 
Jaigisavya, Janaka and Vrddha Pardéara as persons who became 
liberated by following that path. The Vyasa-bhasya on YS (iii. 18) — 
gives a story about Avatya (called prince of Yogins) and Jaigisavya 
who is quoted in the same bhagya on YS. ii. 55 for indriya-jaya- 
Jaigisavya was, perhaps, a Vedantic writer on Yoga. 

Kalidasa appears to have been profoundly influenced by the 
Yoga system. In i. 8 of the Raghwvaméa, he says that the kings of 
this race, at the end of their lives, used to shed their mortal coils by 
resorting to Yoga (Yogenante tanutyajam).‘’ The poet refers (viii. 
16) to apavarga as the swmmum bonum of the life of ascetic Raghu, 
as distinguished from mahodaya (i.e. abhyudaya or bhoga). The 
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‘terms apararga and bhoga (i.e. mahodaya) occur in YS., ii. 18. The 
‘terms dharana (iii. 1), practice of pranidhana (YS. i. 23, ii. 1) 
resulting in the mastery of the five Pramas, are mentioned in the 
Raghuraméa, viii. 19. Raghu, vii. 21 refers to the mastery over 
the three gunas which constitute Prakrti. The same thing is 
mentioned as Pradhana-jaya in the YS., ii. 48. Raghuvanéa, viii. 
22 refers to Yoga as a means to paramatma-daréana. 

In the Raghuvaméa, i. 73, the poet refers to Dhyana which is a 
Yoganga. The same verse compares a person in meditation to a lake 
in which the fish are asleep. This is the picture of a Yogin with his 
senses withdrawn from their objects. The next verse mentions 
Pranidhana (concentration) which is mentioned in the YS (i. 23, 
ii. 1) as a requisite for the practice of Yoga. 

Raghiwaméa XII. 52 is as follows : 

Virasanatr-dhyanajusam rsinam 

ami samadhyasita-vedimadhyah | 

nivata-miskampataya-vibhanti 

Yogadh.ridha tva sakhino’ pi. || 
Even those trees, standing in the middle of the altars, 
belonging to the sages, performing meditation in the 
posture of Virasana, appear as though absorbed in 
contemplation owing to their motionlessness due to the 
absence of wind. 


For the notes on the Yoga elements in the verse, see our com- 
ments on the Raghuvaméa, i. 8, vi. 46. In the Kwmarasambhava 
(iii. 45 ff), the poet, imbued with ancient Indian culture, shows his 
intimate familiarity with Yoga. We quote below the verses des- 
cribing Siva in a Yogic posture, and note the elements of Yoga 
-contained therein ; 

paryanka-bandha-sthira-parvakayam 
ryvayatam samnamitébhayamsam | 
uttana-payi-dvaya-samnivesat 
phulla-rasivami-vanka-madhye || iii. 45 
The forepart of whose body was steady due to the 
posture called Virasana, who was sitting straight and 
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fully drawn up, both of whose shoulders were a liftle- 
bent, and on whose lap there lay, as it were, a full- 
blown lotus, as his two hands were placed there with 
the palms turned upwards. 


Virasana is described in the HYP, I. 21. 


The above description agrees with the following description con- 
tained in the Yogasara, as quoted by Mallinatha : 


Uttanite karatale karamu-ttanitam param | 

adayankagatam kriva dhyayed yastasya séntaram || 

Kimcit-prakasa-stimito-gratarair- 

bhri-vikriyayam virato-prasangat | 

netrair-avispandita-paksma-malair- 

laksyikrta-ghranam-adhomaytkhaih |/ iii. 47 
Who was looking steadfastly at the (tip of his) nose 
with his eyes, the terrible pupils of which were motion- 
less and shining but a little, which had desisted from 
the habit of knitting the eyebrows, the thick lashes of 
which were not moving, and the vision of which was 
turned downwards, , 


A typical Yogic practice is to look steadfastly at the tip of the 
nose ; this helps concentration. The Yogasara, quoted by Mallinatha, 
states as follows : © 


Karananya-bahiskrtya sthaguvan-niscalatmakah | 
atmanam hrdaye dhyayen-nasagra-nyasta-locanah |/ 


With this may be compared the following verse of the Bhagavad- 


gita: 


samam kaya-Sirogrivam dharayan-nacalam sthirah | 
sampreksya nasikagram svam digas-canavalokayan [| vi. 13 
aorsti-samrambhami-vambuvaham 
apamiva-dharama-nuttarangam | 
antas-caranam marutam ntrodhin- 
nivata nigkampamiva pradipam [| iii, 48 
Who, owing to the suspension of the vital airs (lit. the 
in-moving airs), appeared like a cloud and blustering 
up to burst into a shower or like a reservoir of water 
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unagitated with ripples or like a lamp (burning) without 
flicker at a windless place. 

This verse refers to Pranayama which plays an important role in 
both Rajayoga and Hathayoga. 

Antagcaranam marutam—the five internal winds are Prana (in 
the heart), Apana (in the anus), Samana (in the navel), Udana (in 
the throat) and Vyana (pervading the body), 

C.f. Bhagavadgita, iv. 29, 30: 

apane juhvati pranam pranépanam tathapare | 
pranapana-gati ruddhva pranayama-parayanah | 
apare niyalaharth pranan pranesu juhvati | 

Marutam nirodhat—mrodha or suspension of breath is required 
in the Kumbhaka-praniyama. 

Mano navadvara-nisiddhavylti 

hrdt vyavasthapya samadhi-vasyam | 

yamaksaram ksetravido vidus- 

tamaimanama-tmnyavalokayantam |] iii, 50 
And, who having fixed in his heart his mind, with its 
operations through the nine gates (of senses) entirely 
suspended and completely under the influence of con- 
centration, was realising in himself his ownself, whom 
the seers call the Imperishable. 

Mano navadvara-nigiddha-vrtti—this is Pratyahara of the YS. 
(II. 54), which means withdrawal of the senses from the sense- 
objects. 

Samadhi-vagya— Samadhi is mentioned in the YS. (II. 29) as a 
Yoganga (accessory of Yoga) : it is the ultimate stage of the Yogic 
practice. 

In the Abhijfiana-$akuntala (vii. 11), Kalid@sa compares the sage, 
absorbed in meditation, to a fixed sthanz (pillar). 

The opening verse of the Mrcchakatika of Sidraka (c. 6th cent. 
A.D.) is as follows : 
paryanka-bandha-dvigurita-bhujaga-élesa-samvita-jano- 
rantah-pranavarodha-vyuparata-sakala-j%iana-ruddhe-ndriyasya | 
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&tmanya-itmanameva vyapagata-karanam pasyates-tattvady stya 

Sambhorvah patu sinyekgana-ghatita-laya-brahma-lagnah samadhih || 
May the abstract meditation of Siva, concentrated on 
Brahma owing to the (intense) absorption caused by the 
lack of any perception, protect you ! (Of Siva) whose 
knees are wrapped round with the doubly tightened 
fold of the serpent, as he sits, in the Paryanka-bandha 
posture ; (the functions of whose senses are so sus- 
pended as to cause the cessation of all perception, 
because of the vital airs being confined within and who, 
with the eye of truth, is seeing within himself his own ~ 
self (as the Universal Soul)—with absolute identifica- 
tion of the two (lit, with the functions of senses having 
completely ceased or which is devoid of all kinds of 
organs, 

The elements of Yoga in the aforesaid verse are : paryanka- 
bandha (Virasana), antah-pranavarodha (Pranayama), Vyuparata- 
sakala-jfiana (asamprajnata Samadhi in Yoga), ruddhendriya (as in 
Pratyahara), Laya (Layayoga), Samadhi, Atmanyatmanam—Com- 
mentator Prthvidhara attributes the verse Karananya-bahiskrtya etc. 
already quoted and attributed by Mallinatha to Yogasara, to 
Yogasagara. 


YOGAVASISTHA 


In an account of Yoga literature, we should include also the 
Yogavasistha (also known as Arga-ramayana, Jfanavasistha, Maha- 
ramayana or Vaésistha-ramayana) of unknown authorship‘ * and 
date‘*. An index to its popularity is the existence of several com- 
mentaries on it. Some of them are the Yogavaésistha-tatparya- 
samgraha, Samsara-tapani (by Advayaranya), Candrika (by Atma- 
sukha), Tatparya-prakaéa (by Anandabodhendra Sarasvati, pupil of 
Gangadharendra Sarasvati), Padacandrika (by Madhava Sarasvati), 
Yogavasistha-tatparya-prakaga (by Sadananda). Though entitled 
Yogavaésistha, it does not agree fully with the traditional Yoga 
system. We shall briefly set forth here the salient points of agree- 
ment and difference between these two. 
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The highlights of the Yogavaéistha, in comparison with the 
traditional Yoga system, are as follows. 


One’s own direct experience is the only ultimate source of 
knowledge, (II. 19. 16) ; all other pramamnas are dependent on it. 
It believes in the unqualified equality of rights of both men and 
women in spiritual matters. The Y.V. teaches friendliness not only 
to the human beings, but also to all creatures. A noteworthy feature 
of the work is that it does not follow one particular school of 
thought It is a sort of synthesis of the best features of all the 
systems, particularly Samkhya and Yoga, the Buddhist and the 
Upanisadic. It reveals a comprehensive idealism which is different 
from the views of other Indian idealistic schools of thought. 


Experience and reflection reveal that, without a common thing 
in both, two things cannot be related to each other as cause and 
effect or as subject and object. As all things, subjects and objects 
are related, these must be modifications or forms of the singie 
consciousness. Consciousness, in its objective and manifested phase, 
is manas or mind. The phenomenal world is a creation of mind, 
an idea. The objects are like dream. Time and space have nothing 
absolute and purely objective about them. Both relative and subjec- 
tive, differ with different subjects. None is experienced by a Yogin 
in the state of Samadhi. Everything in the world, the order, 
stability, etc. are imaginary like those of dreams. 


Because of its various functions, mind is variously called buddhé 
(intellect), ahamkara (ego), citta, karma (action), vasana ‘desire), 
indriya (sense), prakrti (root-matter III. 96.3, 17-29, III. 64.16, V. 
13.51, 54, III. 96.43). The YV. identifies mind with Brahman. It 
is called Jiva, ego and a physical body (III. 64.12, 14, III. 13. 18f) 
in accordance with the three grades of manifestation with reference 
to its grossness, Jivas are of innumerable kinds (IV. 43. 1-4). 


Being possessed of mind, we have unlimited power. Mind has 
creative power. Our thoughts mould our lives. Thought causes 
our bondage or liberation. Many of the diseases of the body are 
caused by mental disturbances. These can be cured by right thought 
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and re-education of the mind. We can lead a happy life by the 
correct culture of the mind. (III. 11.16, III. 4-79, IV. 21.20-22 etc,). 

The attainment of superhuman powers depends on the affirma- 
tion of our spiritual nature which is beyond the limitations of the 
body of flesh and blood. Such powers can also be obtained by the 
awakening and control of the Kundalini-éakté lying dormant in 
Muladhara (Via. 24, 80, 30f etc.). 

Self is the Reality underlying the universe. It manifests itself 
in all teings and objects of the world (VIa 78. 18-27, Vla. 6. 15-16, 
V. 27.12 etc.). The post-mortem experience of heaven or hell is 
what the dead deserve according to their desires, beliefs, imagination 
in worldly life. Unfulfilled desire is the cause of rebirth. Those, 
who die without any desire, are not reborn. They attain Nirvana 
in which there is complete identity with the absolute Brahman. 

Nothing but the realisation of the absolute in our consciousness 
can make man perfectly happy and free, which, indeed, is the goal 
of life. Vasistha gives a detailed scheme of self-realisation which 
leads to Nirvana or the obliteration of all limitations and sufferings, 
and leads to the absolute freedom and happiness of man here in this 
world. He rules out the common beliefs and practices, supposed to 
lead man to the goal. For example, he refers to the futility of 
undergoing penances (VIb. 199. 30), rules of discipline prescribed by 
any sect. (VIb. 199, 31), pilgrimage, religious gifts, bath in holy 
waters, study of scriptures, yogic feats, sacrifices, worship of deities, 
etc. (VIb. 174. 24, VIb. 197, 18) It is the knowledge of Reality, 
gained through right thinking, living in accordance with the enlight- 
enment obfained from that knowledge, that helps one cross the ocean 
of suffering and enter into the land of bliss (III. 7.17, II. 11.36, V. 
83.18, V. 13.85, 89). By introspection, reflection and intuition, one 
has fo realise that Brahman is the only Reality pervading the wor!d ; 
Brahman is the very self of us all- this should be the firm conviction 
in life (V. 79. 2,3 VIb. 190. 5). For correct thinking, the mind 
has to be purified by the study of philosophical works, association 
of the wise and cultivation of the moral sense (V. 5.5 ; 21.11). The 
Points of one’s reflection should be what am I? How do I get 
world-experience 2? What are life and death ? 
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For the true knowledge cf the Absolute, we have to expand 
ourselves into the Absolute (VIb. 22.1-5) by casting off our limita- 
tions and snapping the bonds of individuality. This process is 
called Yoga. The YD stressess this practical yogic method for 
self-realisation ; this is the significance of the title of the work. 

The above method proceeds along two lines ; viz. denial of the 
limited and imperfect individuality and affirmation of the Self which 
is perfection, peace and joy. The practice of self-realisation may 
be possible in the following ways : 

(i) Brahma-bhavana—I am not an individual, but the infinite 
Absolute. 

(ii) Negation of individuality, possessions and desires by culti- 
vation of equanimity, universal friendship, sense of oneness 
with all, intense love of the Self. 

(iii) Controlling and putting a stop to the constant rising and 
setting of the vital currents (pramas), thus causing the 
cessation of the perennial flux of our inner being. 

The path of the individual consciousness, being evolved into the 

Absolute, is marked by seven stages, according to the YV. : 


(i) Sulheccha—the will of a person, conscious of the evils of 
individual and selfish living, to get over it. 

(ii) Vicarapya—treflection on the nature of the Self and the 
world, 

(iii) Tanumanasa—sense of individuality becoming less and less 
assertive and being felt a little due to knowledge of ultimate 
unreality revealed by philosophical thought. 

(iv) Sattvapatti—the aspirant’s feeling of being the real Seif 
within himself. : 

(v) Asamsakti—final giving up of attachment to the objects of 
the world by overcoming all desires. 

(vi) Padarthabhavana®°—the feeling a unreality of all things 
from the point of view of the Absolute. 

(vii) Turyaga—mystic experience of union with the Reality, 
realised in consciousness. 
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One, in the seventh stage above, is known as Jivanmukta. The 
work describes how such a person feels and works. The happiest 
person on earth, the Jivanmukia is unaffected by pleasure and pain. 
While performing all the duties of life, he is free within, Free from 
the fetters of caste and creed, he is polite and amiable to all. He 
has nothing to desire or to give up. Away from the tribulations of 
life, he is always in solitude in the midst of worldly activities. All 
feel delighted in his company and to think about him. He needs 
no struggle for livelihood, as he is supported and protected by the 
guardian angels of the world, He continues to be more and more 
powerful, wise and lustrous. While enjoying life, he becomes a great 
man of action, and capable of renouncing all. 


YOGA AND TANTRA‘! 


One of the most important aspects of Tantra is Yoga which, being 
popular, was irresistibly incorporated into this literature. Tradition 
makes Asanga (c. 4th or Sth cent. A.D.), a stalwart of the Yogacara 
school, responsible for the introduction of Tantricism into Buddhism. 
Tantra-yogs combines elements of both Rajayoga and Hathayoga 
with a stronger penchant for the latter. It advocates the Yoga not 
only of meditation, but also of action. It appears that Tantra and 
Yoga exercised mutual influence. According to B. Bhattacharya, 
Tantric culture indicates the pre-existence of both Rajayoga and 
Hathayoga**. Réajayoga leads to control over the mind, and Hatha- 
yoga over the body. 

Mudra, in the sense of positions of fingers and hands, plays a 
prominent rdle in Tantra ; so much so that it has been included in 
the Pafica-Makaras (Madya, Mamsa, Matsya, Mudra, Matthrna) 
which are a sine qua non of Tantric Sadhana. It should be noted 
that the term Mudra has a wider connotation in Yoga, as we shall 
see in the descriptions which follow. This term, absent in the 
YS., is used in Hathayoga. The Gheranda-samhita, a work on 
Hathayoga. mentions (III. 1-3) as many as twenty-five Mudras 
including the Khecari. The fact that it devotes one hundred 
verses to this topic indicates the great importance attached to 
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Mudras. The HYP describes (III. 6-23) elaborately ten Mudras. 
Sivasamhita, anoter work on Hathayoga, also mentions (iv. 15-31) 
ten Mudras. It should be noted that, in Hathayoga, Mudra mostly 
means a posture accompanied by Pranayama, as we find in the 
HYP, Ill. 6 ff. In some cases, Mudra stands for a particular 
Process not attended with Asana or Pranayama. For example, 
Khecari-mudra is described, in the HYP. (III. 37), as turning back 
the tongue so that it may enter the junction of the three Nadis, (Ida, 
Pinngala, Sugumna), i. the cavity on the roof of the palate. 
Again, Vajroli Mudra (HYP Ul. 85) consists in slowly and care- 
fully drawing up the seminal fluid at the time of sexual intercourse. 
The Khecari Mudra plays a very important part in Hathayoga, as we 
find in AYP. (I. 43, Il. 32 ff, 52,102; 1V. 43 ff.). It differs 
from the Khecari Mudra, described in the Tantric works, e.g. 
Jiianarnava (15.61-63), Nitya-sodasikarnava (III. 15-23). 


The Tantric work, Guhkyasam@&ja (pp. 163-164) accepts these 
accessories of Yoga instead of the eight mentioned in the YS., II. 29, 
the former omitting Yama, Niyama and Asana, and adding 
Anusmrti. Yama appears to have been omitted because this work 
allows meat-eating, speaking the untruth and appropriating others’ 
wealth. These are contrary to Yama. Niyama is left out for the 
obvious reason that it includes Vedic study and contemplation on 
God both of which are a taboo for the Buddhists. This Tantra 
ordains that one, failing to reach the goal by Rajayoga, should take 
to Hathayoga. 


The fundamental difference between the Yoga of Patafijali and 
that of Tantra is this. In Tantra, there is no difference between 
Sakti and Tattva so that Sakti overcomes all obstacles, and brings 
‘about the union of the yogin with Supreme Siva. Pataiijali, however, 
does not recognise any Sakti excepting Prakrti so that the Yogin 
knows no Sakti beyond the latter. 


The aim of most of the Buddhist Tantras, including the above, 
is to prescribe a short path to the attainment of Buddhahood by 


Yogic practices. 
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Kundalini, which is the pivot round which Tantra revolves, is 
not mentioned in Rajayoga. It is, however, mentioned in the HYP 
{e.g. 1.48). 


What distinguishes Tantrie yoga from the other forms of yoga is 
Sadhana. By Tantric Sadhana, consisting in the prescribed mode 
of worship, the Sadhana succeeds in weaving the microcogm and the 
macrocosm into a single fabric, In Tantra, yoga (union) is effected 
by three stages, viz. Foundation, Method and Realisation. As M. 
Eliade says, “All Tantrism presupposed mastery of the intricate 
Hathayoga training”. 

Tantrayoga requires the Yogic accessories of Yama, Néyama, 
Pratythara, Asan, Pran&yama. In it, Dikgt (initiation) is very 
important. The use of Mantra, Yanira, Mandala, Mudra is 
necessary. Besides Dhyana, a sidhaka has to perform Sandhy& 
«meditation on the subtle body and on the release of Kundalini 
Sakti), Tarpaya (purification of the elements), Nyasa and Suddhi 
(purification of the five Makaras). 

Tantric Sadhana results in ritualistic awakening. It brings about 
the merger of the mind of the worshipper into the Infinite mind. 

Tantric Sadhana is twofold, Daksina and Vama. In the former, 
the five Makaras are not used as such. In the !atter, these are used 
in their own forms. 


In Tantric Sadhana, the female partner (Sakti or Yogini) is 
essential either as Bhogya (to be enjoyed) or Pajya (to be wor- 
shipped). It should be mentioned that Rajayoga repeatedly insists 
on Brahmacarya (e.g. YS. Il. 30, 38) and the restraint of the senses 
(e.g. 111 47, 11.55). The Sivasamhita (V.3) forbids enjoyment of 
women for the Yogin. Thus, on this point Yoga sharply differs 
from Tantra. The HYP does not categorically forbid sexual inter- 
course, but the Vajrolt Mudra, taught by it (III. 85ff.), is designed 
to retain the semen, such retention being advocated as productive 
of great benefit. 


Tantric Sadhana may be performed alone or in a company 
{Cakra) with the Guru as the principal person at the centre. 
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So far as the ritual matthuna (sexual intercourse) is concerned, 
Tantra, particularly Buddhist Tantra lays stress on the retention of 
the seminal fluid except under special circumstances. Stzbilisation 
of breath (by Pranayama), of thought (through meditation), of 
semen®* (through matthuna), results in the four kinds of Joy, viz. 
Ananda, Paramananda, Viramananda and Sahajananda, as well as 
of wisdom. The realisation of voidness is the core of the Tantric 
Practices of Mahayana Buddhism, and, for that matter, of Vajra- 
yana. The composite system of Tantricism, in which various kinds 
of yoga were combined, along with the sexo-yogic practice, came to 
be known under the general term Vujrayana. 


The followers of the Daksina school set much store by yoga. 
Their yoga means self-abnegation with a view to reaching a state of 
ecstatic blissfulness in which the passive soul is lifted up by the 
divine grace. Tantric Mantra yoga (discipline through incantations) 
operates with formulas. Hathayoga also is recognised in Tantra. 
Besides the usual eight accessories of yoga (yoganga), Hatha-yoga 
provides for internal purification by the well-known six acts of 
Dhauts, etc. The entire process is designed to control the gross 
body (sthala éarira) so as to free the subtle body (sukgma-éarira). 


Some TAntrikas resort to Laya Yoga (reintegration by merger), 
In it, the female nature-energy, representing Sati, which is sup- 
posed to be dormant and coiled like a serpent (Kundalini) in Mula- 
dhara, representing the uncreated, is roused and made to penetrate 
six Cakras within the body till it reaches Sahasrara, the thousand- 
Ppetalled lotus at the apex within the head. There it merges into 
the Puruga, the male Supreme Being. This union being permanent, 
the Sadhaka is possessed of wonderful visions and powers. He is 
then liberated. This Kandalini-yoga** is of immense value for the 
mental and physical health, as we have stated under therapeutic 
value of Yoga. : 


Yoga is one of the topics of discussion in chaper XII of the 
Ahirbudhnya-samhita. Two kinds of Yoga are stated—(i) Yoga of 
Suppression (nirodha-yoga), (ii) Yoga of action (karma-yoga). In 
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chapters XXX—XXXII, an outline of Yoga, both theory and practice, 
has been given. 

In the M@linivijayottara-tantra, it has been laid down that the 
knowledge of the acceptable and the avoidable is a must for the 
attainment of Yoga which means union of the individual soul and 
the Universal One. Like J#ana, Yogu is stated to lead to the goal 
of life. 


According to the above work, the Yogin has to pass through four 
stages on the path of Yog.. Depending on the degree of divine 
inspiration, he is designated as Samprapta Ghatamana. Siddha 
and Siddhatama. These terms mean as follows : 

Samprapta : one who has received initiation through a suc- 

, cession of teachers, and lives upto it. 

Ghatamana : one who repeatedly restrains his mind, with- 
draws it from outward objects, and concentrates 
on the truth. 

Siddhayoga : a person who, by constant effort, succeeds in 
disciplining the mind which is concentrated 
exclusively on the truth. 

Siddhatama : one who is totally identified with the highest 
Principle, loses his own individuality, utterly 
disregarding the condition in which he is placed. 

This Tantra stresses the importance of Mudras including Yoga- 
mudra. One of the vows, to be observed by a disciple, is that he 
would be firm in the practice of Yoga. 


The Rudray&mala (Patala 17) states that the Buddha taught 
Vasistha, among other things, the Yogic practices for the attainment 
of Siddhis. 

The Kashmirian Bhatta Utpala (c. 925—975), who is to be dis- 
tinguished from Utpala Vaisnava, in his Spanda-pradipika commen- 
tary on the Spandakdarika, has tried to interpret Spanda and Yoga 
concepts in the light of Krama philosophy.°* In the earlier phase of 
the Kruma Tantricism of Kashmir, the divisions of Tantra, called 
Carya and Kriya, were subordinated to Jfana and Yoga. 
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According to the Kaulajfananirnaya, the following powers and 
qualities can be acquired through Yoga : 


popularity, cure of disease, poetic ability, eloquence, 
hearing from afar, levitation, union with Yoginis (a 
class of supposed female attendants of Siva or Durga), 
warding off senile decay, fierce speed, capacity for 
assuming various forms, rendering soldiers immobile, 
etc. According to this work, for averting physical 
decay, enjoying long life and acquiring immortality, 
one has to stretch the tongue, by Hathayoga, so as to 
drink the nectar exuding from the thousand-petalled 
lotus supposed to exist within the head. Mental wor- 
ship has been declared to be superior to external 
worship. The flowers of this worship are non-violence, 
self-restraint, kindness, absence of anger, meditation, 
knowledge, etc. A devotee is asked to practise equani- 
mity by abjuring passion, pride, greed, etc.5® 


In chapter vi of the Yogini-tantra, yoga is of two kinds, Divya 
and Vira. The practitioners of these kinds of yoga are called 
Divya-kaula and Vira-kaula respectively. One’s own body is to be 
meditated upon as the desired object. The entire universe should 
be thought of as one's desired object. 


In conclusion, we should note that the connotation of the term 
Yoga is different in the Yogaéastra and Tantra. As Edgerton rightly 
remarks (AJP, XLV, 1924, pp. 1 ff.), in Yoga philosophy, Yoga 
stands for a praxis, a way of disciplined action, a means and not an 
end. The Tantriks, however, take Yoga in the literal sense of 
union, union with Sakts. 


Most of the Buddhist Tantras are related to Yoga. Besides the 
facts, stated earlier on this point, we should note the following. 
According to the Prajfiopaya-vintécaya-siddhi (I. 15, trs. Bhatta- 
charya), by the very deeds, which result in endless infernal torments 
to ordinary mortals, the Yogin is liberated. 

5 
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Yoga, dhytnayoga, asana have been dealt with in the Saktananda- 
tarangini of Brahm&nanda Giri (c. early or middle part of 16th. 
century). 

The §ata-ratna-samgraha, compiled with a commentary by 
Umapati Sivacdrya (13th—14th cent.) of South India, lays down as 
follows. Through the various stages of Yoga, the devotee sheds all 
kinds of dualistic experience, and finally attains the state of Absolute 
Self. Supreme knowledge is stated to be shrouded by five Kaficukas 
(sheaths) of which Raga and Avidya are the same as the two of the 
same names included in the Paficakieéa of the YS., Il. 3. 

According to the apocryphal Naradiya Samhita, the Paficaratra 
sect is so called as this system deals with five kinds of ratra (know- 
ledge) including Yoga. 

Samadhi, which is the eighth Yoganga according to the YS. 
(iii. 3, 11, 37), and the culmination of Yogic practices, occupies an 
exalted place in Tantra, particularly Buddhist Tantra. For instance, 
in the Hevajra Tantra, it is stated that, in the Sahaja or ultimate 
state, all sense of distinction between Prajfia and Upaya is oblite- 
rated, all sense of duality is lost ; the lowest, the middle and the 
highest are realised as the same®’. The aspirant, through Yogic 
process, attains the state of Supreme bliss (Mahasukha). In this 
state, the entire world, static and dynamic, becomes one to him'$. 
The concept of Advaya or Yoganaddha envisages the final state in 
which all sorts of duality are absorbed in a condition of non-duality. 
This idea was accepted by the Sahajiyas in their quest of the 
ultimate goal through Yogic process. The above states are attainable 
by Samadhi of a very high order. 


DOES YOGA ADVOCATE ETHICAL DISCIPLINE ? 


Unlike Buddhism, Yoga does not advocate an ethical code. It 
has no concern for the Yogin’s conduct towards his family or society. 
Yoga prescribes strict personal discipline in several stages. The 
aim of this system is detachment, isolation. So, the very funda- 
mental approach of Yoga is incompatible with the relationships of 
family or social life. Thus, ethicality cannot have a place ina 


Introduction 67 


system that insists on the snapping of all ties of the aspirant with 
the world. 


GOD** IN YOGA PHILOSOPHY 


One point of great difference between Samkhya and Yoga is that 
while the former does not take the existence of God for granted for 
want of proof (isvarasiddheh pram&nabhavat), the latter not only 
admits His existence, but also recognises the réle played by God in 
the life of a Yogin. The Yoga-sttra mentions /érara thrice (i. 23, 
24; ii. 1). In i. 23, devotion to God is stated to hasten Samadhi. 
Devotion ‘to God is regarded (ii, 1) as one of the functional yogas 
(kriya-yoga). This philosophy conceives (i, 24) that Igvara is that 
extraordinary Purugsa (purusa-visesa) who is unaffected by Klesa®® 
(suffering), Karmavipaka (fruit of action), and Agaya.*? YS. iii. 51 
tefers to God as Sthani, i.e. occupier of the highest place. YS. 
iii, 51 is explained in the Vyasa-bhasya as follows. The Yogin of 
the Madhubhimika class, because of the purification of his soul, 
is invited by God to enjoy the various pleasures in heaven, including 
the enjoyment of celestial nymphs. But, the yogin should reject 
the offer as, if accepted, it will engender in him sanga (attachment) 
and smaya (a sense of pride arising out of divine favour), the very 
mental attitudes which he has overcome by hard austerities. Thus, 
we see that Yoga has both tneoretical and practical interest in God. 

The Hathayoga-pradipika holds i.1) that hathayoga is a stepping 
stone to Rajayoga. In the next verse, the author states that he 
teaches hatha-vidya solely for the attainment of Rajayoga. Thus, 
by recognising Rajayoga as the ultimate aim of a hathayogin, the 
author indirectly recognises the existence of God. 

It should be noted that the conception of God in the YS. is 
considerably different from the conventional or traditional idea. 
Unlike God, as generally conceived, God in the Yoga system is not 
the creator and preserver of the world. According to Pataiijali, 
liberation is not communion with God. As we have seen, liberation 
in Yoga philosophy is the recognition of the separation of Self 
{Puruga) from Prakrti. God does not grant liberation. He helps 
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His devotees on the way to the attainment of liberation. The 
connexion of the personal God of Yoga with the rest of the system 
is so loose that scholars like Radhakrishnan®® and Garbe*?® are- 
inclined to think that He was inducted into the system at a later 
time. This was, perhaps, necessary for impressing the people who 
were born to a tradition that took the existence of God as an axio- 
matic truth. It was probably difficult to convince the people about 
the Yoga method of discipline without satisfying their theistic 
instincts. 


CONCEPT OF PURUSA 


Pafafijali mentions Puruga explicitly in Satras 1.16, I1I.35 and 
IV.18, and implicitly in Sztras II.20, 21, 22. 

In the YS., the word Puruga has not the ordinary denotation of 
male or man. According to this work, Purwsa is possessed of the 
following characteristics : 

(i) Dr&i-matra or Drasta, i.e. to say, it is consciousness. 

(ii) Suddha or pure, i.e. without any contact with any feature 
of dréya or the knowable consisting of either what 
is possibly the subject of an awareness or its object. 

(iii) Pratyayanwpasya—detached onlooker of things through 
the instrumentality of buddhé or citta. 

(iv) Sadajnata-visaya—as Vyasa states under YS. III.20, It 
means—what is constantly aware of things. Vacas- 
pati points out that sada (constantly) here means 
all the time excepting asamprajfata samadhi when 
there is awareness of nothing whatsoever. 

(v) Aparinami--as drSimalra, Puruga has vo parinaima or 
change, transformation. 

(vi) Being without transmutation, Puruga is Nitya or perma- 
nent. Nitya is of two kinds—Katastha (un- 
changeable, perpetually the same) and Parinami 
(changing). Puruga is Katastha Nitya, while 
dréya (knowable) is Parinami Nitya. 
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(vii) Prruga is not directly revealed in any condition of cons- 
ciousness. The condition of consciousness has the 
‘prior requisite of Puruga which, as such, cannot 
be the object of that condition. 

(viii) Puruga is Pratisamvedi of Buddht, as Vyasa lays down 
under YS. II. 20. In other words, it is reflected 
in the mirror of Buddhi. 

(ix) Bhoktrs or affected subjects are of an infinite number, A 
Bhoktr always involves a Puruga. Hence, there 
is an infinite plurality of Purugzs also. 


“CONCEPT OF CITTA 

Citta has been conceived as existing in the forms of its states, 
called Vrttis. These include all the various states of consciousness 
in our earthly existence. Ciita has a difference from the senses. 
While they have functions and faculties, citia remains as the entity 
containing the conscious states. Such citta is called karyacitta or 
the effect-citta as distinct from Karapacitta or cause-citta. The 
Karana cittas are immanent like the Akaéa, and are innumerable, 
being connected with the infinite number of Purugas or souls. 
According to Vacaspati, Citta, of which ahamka@ra (ego) is the 
-essence, pervades all as the ego. The kdranacitta is believed to 
contract or expand, and appears as individual cittas in our bodies in 
different rebirths. It contracts in animal bodies, and expands in 
‘those of the gods, etc. This citta appears as karyacttta manifesting 
itself in our states of consciousness. 

The important characteristics of Citta are as follows : 

1. It is a permanent entity, 

2. As stated in the Vyasa-bhagya, it is akaga-kalpa or like the 
sky. The similarity between the two lies, according to 
Vacaspati, in Vyapitva or pervasiveness, 

3. Though Citta is pervasive, yet its urtté (function, modifi- 
cation) is samkoca-vikasasali (contracting and expanding). 

4. It is like ayaskanta-mané (magnet), and attracts le ai 
the latter is swayed by Avidya. 
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5. I€ is bhasvara or luminous, because it reveals objects like 

light. 

6, Its constituents are the qualities of Sattva, Rajas and Tamas. 

7. It is always changing. Broadly speaking, it remains in two 

states, viz. Vrtti as referred to above and Nirodha (suppres- 
sion) ; the former is prompted by Bhoga, and the latter is. 
represented by ekagrata and the various stages of Samadhi. 

As explained by Vyasa, Citta has the following Bhumis or levels. 
of existence. ‘ 

Kgipta (unstable), Madha (deluded), Viksipta (distracted), 
Ekagra (concentrated) and Niruddha (suppressed). 

Normal Vritis or the psychic modifications in normal experience- 
are of the following types : 

(1) Pramana—special means of prama (correct cognition of the 

thinge as they are), viz. Pratyaksa (perception),. 
Anumiina (inference) and Agama (written testi- 
mony). 

(2) Viparyaya—i.e, Avidya (Vrtti leading to false knowledge). 

(3) Vékalpa—it is that Vrtti which does not relate to something 

teal, but follows a verbal cognition. 

(4) Nédra—dreamless sleep. Generally it is supposed that, in 

such sleep, the psyche is non-functional. But, in 
Patafijala daréana, it is a condition in which the- 
psyche is concerned with the cause of the lack of” 
any of the Vyttis of the conditions of working 
and dreaming. That is to say that sleep, devoid 
of dream, does not mean a condition of uncons- 
ciousness. 

(5) Smrti—this is a condition of psyche, which is based wholly 

on a past state of awareness. 

In addition to the above Vyitis, several others are but different 
kinds of Viparyaya. These are the constituents of Paficaklesa (see 
Glossary). 

The general way to Yoga is suppression (nirodha) of the Vritis. 
There is, however, difference in the means of suppression of the two 
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types of psychic changes—dispositional and non-dispositional. For 
the latter are recommended Abhydsa (practice) and Vairagya (dis- 
passion, non-attachment). The other means can be divided into 
two groups of which one is Kriya-yoga (tapas, svadhyaya and 
i$vara-pranidhana) and the other Astanga yoga. The first two 
groups prepare the aspirant by cleaning his psyche. The third is 
known as Ast@nga-yoga which has been described in a separate 
section. 


YOGA PSYCHOLOGY 

Psychology, as revealed in the Yoga philosophy, is briefly as 
follows. Individual self (jiva) is free. In its own nature, it is pure 
consciousness, free from the limitations of the body of flesh and 
Dlood and the modifications of the mind (cétia). It is associated 
with the gross body. It is more closely related to a subtle body. 
This body is constituted by the senses, mind, ego and intellect. 

Due to ignorance, it identifies itself with mind (citta). Citta is 
the first product of Prakrti. In it, of the three qualities of Sattva, 
Rajas and Tamas, the first is predominant. Citta is really uncons- 
cious. As it is nearest to the self, it reflects, through the manifes- 
ting power of Sattva, the consciousness of the self. Thus, it 
becomes apparently conscious and intelligent. 

It is different from the internal sense, called manas. Being 
related to an object through manas, it assumes the form of that 
object. The objects of the world are known by the self through the 
modifications of citta, which correspond to the forms of the object 
known, The self is essentially immutable. But, as it is reflected 
in the changing states and processes of citta, the self seems to be 
subject to change. It also seems to pass through the various states 
of the citta. The position is clarified by an illustration. Though 
the moon may remain in the same position, yet, being reflected in 
moving waves, seems to change its position. 

Mental modifications may be of five classes, viz, 

(i) Pramana—true recognition, 

(ii) Véiparyaya—false recognition, 
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(iii) Vékalpa—verbal cognition, 

(iv) Néidra—sleep, 

(v) Smrti—memory. 

Pramana above is of three kinds, viz, perception, inference and 
verbal testimony. Viparyaya is knowledge of an object as what 
it not really is. It involves doubt or uncertain knowledge. Vikalpa 
is only verbal knowledge caused by the perception of words, having 
no really corresponding facts. For instance, when the expression 
akasa-kusuma is uttered, the meaning is understood, but there is 
no real existence of such a thing. Again, when one says ‘conscious- 
ness of the soul’, two separate entities come to the mind, viz. 
consciousness and soul, In reality, however, these are identical. 
Nidra is caused by the predominance of the quality of tamas in the 
citta, and the resulting cessation of waking consciousness and 
experiences of dream. So, it indicates sugupti (profound dreamless 
slumber. It is wrong to think that, in sound sleep, mind ceases to 
function so that there is no consciousness at all. But, on waking, 
the person, who slept, says, ‘I slept well’, ‘I knew nothing’. This 
shows direct experience of the state of sleep. Such experience 
presupposes some cognitive mental state or process. Smrti consists 
in the reproduction of past experiences without any alteration or 
innovation, 


Citta, being modified into any of the above vrttis, the self is 
reflected in it. So the self is likely to take the state as of itself. 
Therefore, it appears to pass through different states of citla and 
stages of life. It considers itself subject to the bondage of birth, 
decay and death, and also subject to Paficakleéa (Glossary). 


As the fefters of the self are due to its identification with mental 
modifications, liberation requires the cessation of such modifications 
which, indeed, is the aim of Yoga (Yogaé-ctttavrtti-nirodhah). When 
the ripples of the empirical consciousness (karyacitta) disappear 
leaving the citta in a state of perfect serenity and pristine condition 
(karana-citta), the self realises itself as an entity quite distinct 
from mind and body, and is free, immortal and self-luminous 
intelligence. 
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MEANS OF VALID KNOWLEDGE 


Perception, inference and scripture have been accepted (YS. I. 7) 
as proofs. 

Perception occurs when the Citta is affected by some external 
object. The perception takes place through the sense-organs. It 
should be noted that, unlike some other systems of thought, Yoga 
recognises the reality of external objects or the phenomenal world. 
The objects may change forms, but are not totally destroyed. As 
the Citta receives the ideas about various objects under the influence 
of one or other of the three Gunas (YS, IV. 15-17), so the same 
object may cause different sensations in Cilla. 

The knowledge of invariable concomitance lies at the bottom of 
inference. Supposing there are two objects invariably connected 
with each other. In such a case, the perception of the one leads to 
the inference of the existence of the other. 

Scriptural testimony is this. The knowledge of a thing, stated 
to be seen or inferred, recorded in the scripture, is communicated to 
us, and thus we know of its existence. Similarly, such knowledge of 
a reliable person may be communicated to another person. 

Valid knowledge is statei to be different from the following 
kinds of mental modifications : 

(1) Véiparyaya—misconception (YS. I. 8). 

(2) Vikalpa—baseless imagination ( YS. I. 9). 

(3) Nidra—sleep (YS. 1. 10) 

It has been called a Vrit¢ (mental modification), 
because, on waking we have a memory of the kind 
of sleep we have had. 

It should be noted that, according to Yoga philosophy, the 
knowledge, derived from perception, inference and scripture, is not 
absolutely infallible. This is because, like Samkhya, Yoga also 
believes that empirical knowledge is the result of the misconceived 
confusion between Puruga and Buddhi. It is believed that the 
knowledge of the true nature of things is possible only through 
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Yogic practice. In this connection, the verse quoted in the Vya@sa- 
bhasya (under I. 48—rtambhara etc. ), is worth quoting. 
Agamena-numanena dhy&na-bhyasa-rasena ca | 
tridha prokalpayan prajfiam labhate yogamuttamam || 
“By scripture, inference and by ardent longing for the 
practice of contemplation—in this threefold way, one 
furthers one’s intellect, and attains the highest Yoga.” 


DISCRIMINATIVE KNOWLEDGE (VIVEK4-KHYATI!) 


The YS (I. 26) mentions Viveka-khyati. This is the sine qua 
non for reaching the goal of Yoga. 
According to the Vyasa-bhasya under II. 27, it has seven stages : 
(1) Parijfatam heyam nasya punah parsjfieyamasti | 
—the thing to be abjured has been known, and need 
not be known again. 
(2) Ksina heyshetavo na punare-tesam kgetavyam | 
—the causes of the thing to be abjured have worn 
away, and need not again wear away. 
(3) Saksatkrtam nirodha-samadhina hanam | 
—the abjuration has been directly perceived by the 
suppression—concentration. 
(4) Bhavito vivekakhyati-ruipo hanopiyah | 
—the means of abjuration in the form of discriminative 
knowledge has been cultivated. 
The above four relate to the fourfold freedom from 
external phenomena. The remaining four, stated 
below, relate to the ultimate freedom. 
(1) Caritadhikiira buddhth | 
The authority of buddhi has come to an end. 
(2) Guna girisikhara-kiita-cyuta iva gravano 
niravasthanah svakarane pralayabhimukhah 
saha tenastam gacchanti, na caigim vipra- 
linanam punarastyu-tpadah prayojanabhavat | 


Introduction 75 


The Gunas, being without a substratum like stones, 
fallen from the mountain peak, are rushing towards 
absorption into their own source and are being 
merged in that source ; these merged Gunas, due to 
the want of ‘necessity, will not rise again. 


(3) Etasyama-rasthayam guna-sambandhatitah 
svariipa-matra-jyotiramalah kevali purugah | 
In this (seventh) stage, Puruga has passed beyond 
the relationship with Gunas, is self-Iluminous, with- 
out any defilement, and isolated. 


BONDAGE AND LIBERATION 


The bondage of the Self (Puruga) is caused by the Citta. Citta 
is subject to changes and modifications. The Self is reflected therein ; 
and, due to the want of discriminative knowledge, identifies itself 
with them. Consequently, the Self experiences pleasure or pain 
caused by the world of objects ; it loves or hates them. ‘This is the 
condition of the bondage of the Self. For the attainment of libera- 
tion, all physical activities must be restrained, the senses and the 
mind (manas) brought under control, and all modifications of the 
Citta suppressed. This done, the ripples of empirical conscioushess 
(Karyacitta) will cease, and leave the Citia in a state of perfect 
serenity ; in this state, the Citta is designated as Karana-citta, and 
Tealises itself as distinct and isolated from the mind-body complex. 
Freed from the fetters, it becomes immortal and _ self-luminous 
intelligence. Yoga aims at this as the ultimate goal which is called 
Kaivalya. This isolation from Prakrti is not merely a negative 
state, but a positive eternal life of the Parusa who is restored to its 
true form (:carzpa). In common with other orthodox Brahmanical 
systems of thought. Yoga also recognises ignorance or nescience 
(Avidya) as the cause of all desires, and as the hindrance to the 
comprehension of the true nature of things. Avidya can be dispelled 
by discriminative knowledge (viveka-khyati). When the sword of 
this knowledge destroys the demon of false notions, the Self, as 
Stated above, finds itself like gold, purged of its dross, shining by 
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itself. The Gunas, Sattva, Rajas and Tamas cease to function, 
leaving the Self in its pristine purity. 


REQUIREMENTS FOR PRACTICE OF YOGA 


For the practice of Yoga, certain things are essential. We shall 
deal with this topic under the following heads : 
Guide, suitable place, proper time, appropriate food. 


GUIDE 


The YS. (I. 26) mentions the term Guru. Curiously, however, 
it does not denote a guide or mentor as we understand now-a-days. 
It appears to mean authoritative, great. In the above context, it 
tefers to God who is even more authoritative than the earlier autho- 
rities like Kapila. Nowhere in Patafijali’s work do we meet with 
the preceptor for teaching Yoga It is in later works that such a 
Guru is not only mentioned, but is also regarded as indispensable for 
the aspirant. The HYP (I. 14) asks the aspirant to practise Yoga 
in the manner shown by the Guru (guripadista-margena). The 
Yogahija, quoted by the commentator, provides that one should 
serve a Guru who has successfully controlled the breath, and then 
control his own breath according to his instruction. The Rajayoga, 
quoted in the above commentary, states that, without Guru, even a 
host of scriptures, dhyina, etc. are not capable of leading the 
aspirant to success. The Skandapurana also, quoted by the com- 
menfator, insists on the instruction by the Guru as a sinc qua non 
for success in Yoga. Suregvaracarya, quoted in the same commentary, 
holds that Astanga Yoga can be mastered through the grace of Guru 
and that §arati Yogasiddhi (eternal success in Yoga) is possible 
throught he grace of Siva. En passant, we may refer to the 
Svetagvatara Upanisad (VI. 23) according to which the truth is 
tevealed to one who is reverential to the Guru as to God. The 
Chandogya Upanisad (VI. 14. 2) declares—adcaryaran puruso vedu ; 
man, having the preceptor knows (the truth). 

The Siva-samhita (III. 11. ff.) insists on the guidance of the 
aspirant by the Guru. According to it, without the Guru's guidan:e, 
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Yoga becomes fruitless. So the disciple should please and serve the 
Guru by thought, word and deed. 


PLACE 


The Siva-samhita (V) prescribes a beautiful and pleasant place. 
In the Ksurika Upanigad (II. 21), a noiseiess place is recommended, 
and in the $vetagvatara Upanizad (Il. 10) a place of the following 
description is suggested : 
pure, free from stone and sand, fire, smoke, pool of water. 
It should be pleasing to eye and free from distractions. 
The aspiring Yogin should practise concentration and 
composure in a hollow protected from wind. 


According to the HYP «I. 12, 13) the Hathayogin should live 
alone in a small Matha (Monastery), situated at a place free from 
rocks, water and fire upto the limit of one dhanus®‘, and in a well- 
administered prosperous kingdom, free from disturbances, ruled over 
by a virtuous king. The above Matha should be without any window, 
and should have one small door. The ground should be level and 
without any hole. It should not be too high nor too low nor too 
long. Well-smeared with cowdung, it should be very clear and 
insect-free. Outside, it should be attractive with a small hall 
(mandapa , an elevated seat and a well. There should be an enclo- 
sing wall, Commentator Brahmananda adds that if the Matha is 
too high, there will be difficuity in going up to it. If it be too low, 
there will be trouble in getting down. If it be very extensive, the 
sight of the Yogins will wander far (and that is an obstacle to Yoga). 
The Nandikeévara Purana, quoted by the commentator, states the 
following characteristics of what it calls Mandira : 

surrounded by flower garden and burning grounds, so 
that a look at them may make the Yogin’s mind calm ; 
walls of the room should have frescoes depicting the 
cycles of re-births with attendant miseries. To engender, 
in the mind of the Yogin, an aversion for worldly life, 
there’ should be depicted burning ground and Narakas 
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(where sinners are subjected, after death, to terrible 
torments). 

The Gheranda-samhita (V. 4-7) gives some rules about the place 
suitable for Yoga. It prohibits the following places : a distant 
country, forest, capital city, a crowd of people ; and holds that 
Yoga, at such places, becomes destroyer of success (siddhiha). The 
distant country, in this connexion, may mean a country remote from 
the Yogin’s home. ' The reason, given for the prohibition of such 
a country, is aviévasa (want of faith) the meaning cf which is not 
clear. It may mean that, in such a place, the Yogin being stronger, 
the local people will look upon him with an eye of suspicion. The 
reason, asigned for the prohibition of a forest, is that here the Yogin 
will be unprotected (against ferocious animals or bandits). The 
reason for prohibiting a crowded place (lokaranya) is prakaga which, 
perhaps, means that, at such a place, the yogin will be exposed so 
that he may be troubled or disturbed by the people. The places 
prescribed are : a good country (the criterion of goodness is not 
stated), which is a righteous kingdom (dharmika rajya), where alms 
are easily available (subhkikga) and which is free from disturbances 
(nirupadrava). In such a country, the Yogin is advised to build a 
hut, neither too high nor too low, enclosed by a wall, with tank, 
well and pool within, and free from insects. The hut should be 
fully plastered with cowdung 

The following places are prohibited, in the Yogarahasya, for the 
practice of Yoga : 

noisy place, near fire or water, dilapidated pasture, 
junction of four roads, place full of dry leaves, river- 
bank, place infested with reptiles, burning ground, 
fearsome place, bank of a well, caitya®®, ant-hill. 


TIME 

As regards time, suitable for Yoga, the Gheranda states as 
follows. One should not commence Yoga in the four seasons, viz. 
Hemanta (dewy season), Sisira (winter), Grigma (summer) and Varsa 
(rainy season); Yoga, in these seasons, is stated to be rogada 


Introduction 79 


{causing disease). The commencement of Yoga in Vasanta (spring ; 
months of Phalguna and Caitra) and Sarat (autumn; months of 
Bhadra and Aévina) is commended ; yoga, in these seasons, leads fo 
success and freedom from disease. 

According to this work (V.11), Agrahayana and Pauga constitute 
Hemanta, Magha and Phalguna constitute Sigira, Jyaistha and 
Asadha make Grigma, Sravana and Bhadra make Varga, Caitra and 
Vaiéikha make Vasanta, Aévina and Kartika make Sarat. 

The author says (V. 12-14) that each season is actually experi- 
enced for four months as follows : 


Beginning from Ending with Season 
Magha Vaisaékha Vasanta 
Caitra Asadha Grigsma 
Asadha Agvina Varsa 
Bhadra Agrahayana Sarat 
Kartika Magha Hemanta 
Agrahayana Phalguna Sigira 

FOOD 


The wise men of ancient India bestowed much thought on food, 
Ahara-buddhau sattvaguddhih (Cha. Upa., VII. 26. 2) is a time- 
honoured saying. It means that man’s satya (nature, inborn dis- 
position) becomes pure if there is purity of food. Harita, quoted 
by Apararka on the Yajfiavalkya-smrti, I. 154, ordains that one 
should subsist on a limited quantity of food ; he also recognises the 
fact that purity of mind depends on the purity of food. The Gita 
(VI. 16-17) advises the avoidance of the extremes of overeating and 
total fast for success in Yoga. It prescribes proper food and 
exercise for a Yogin. The Manu-smrti mentions (V. 4) anna-doga 
(fault of food) as one of the causes of reduced longevity In chapter 
V, Manu mentions different kinds of food, both beneficial and 
harmful. 
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In the Mahabharata (Moksadharma, ch. 300), the following 
articles are mentioned as nourishing food for Yogins : 


particles of rice, paste of sesamum, sour-gruel made 
from grains like barley, dry food prepared from barley. 
Drinking of milk, mixed with water, for a long time is 
recommended. Oily substances have been prohibited. 
The yogin is advised to be ekahara (having one meal 
a day). It is not clear whether or not night-meal is 
totally prohibited or a light meal is recommended for 
the night. The Yogin is further advised to fast conti- 
nuously for a month (akhanda-masa). It is not clear 
whether he should occasionally sip water, fruit-juice, 
etc. Itmay be noted that, in the following verse, 
certain kinds of food are allowed even in fast : 


astau lany-avrataghnani apo mulam phalam payah | 
havir-brahamanakimya ca guror-vacana-maugadham // 


The eight things are : water, root, fruit, milk, sacrificial 
oblation or ghee, anything with the permission of a 
Brahmaya or guru and medicine. 
In our account of the HYP. (ch. 1), we have dealt with food 
tecommended and prohibited for yogins. , 
The Goraksa-éataka (50) prohibits the following kinds of food 
for a yogin : pungent, sour and salted. It prescribes milk as the 
main food for such a person. 


The Gheranda-samhita (V. 16) holds that various diseases attack 
one who starts Yoga without practising moderation in food ; the 
Yoga of such a person does not succeed even to the least extent. 
This work (V. 17-22) recommends the following articles of food fora 
Yogin : tice of Sali paddy, yava-piga (crushed yava or barley-cake ; 
Yava means barley) or godhtima-pista (crushed wheat or wheat-cake), 
mudga (Phaseolus mungo), masu (Phaseolus radiatus), canaka 
(Cicer arietinum Linn) etc. which are clear and free from husk, 
Patola (Trichosanthes dioica Roxb.), Kakkola®*, Panasa (jackfruit, 
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Artocarpus heterophylus Linn.), Mana (Arum colocasia), Sukaéaka (2), 
Dradhika (2), Karkati (cucumber, Cucumis Utilissimus) ; Rambha®', 
Dumbari (fig, fruit of Ficus glomarata), Kantakantaka (2), Malaka 
(radish, Raphanus Sativus Linn.), Bartaki (fruit of Solanum melon- 
gena Linn.), Mulaka®~, Raddhi**, Balasaka’®, Kalasaka™, Patola- 
patraka (leaves of Patala, q.v.), Pancasaka (?), Vastuka (Chenopodium 
Album Linn,), Hilamocika (Enhydra Hingcha), Ela (cardamom, 
Ela Haria Carbamomum Jati (fruit of Jasminum officinale Linn.) 
var, Grandiflorum Bailey, Lavanga (cloves, Eugenia carryophyliata), 
Pauruga"®, Jambu ( black berry, Syzygiumcumini ), Jambala (2), 
Haritaki (fruit of Terminalia chebula), Kharjura (date, Phoenix 
Sylvestris Roxb.). As a general rule, the work prescribes food 
that is pure, sweet, oily, juicy, easily digestible, agreeable (priya), 
mano’ bhilagita nourishing to the humours of the body (dhatu- 
prapoyana). Mitahara (moderation in food) has been explained 
as keeping half the stomach empty. Half the stomach should be 
filled with food, one-third with water and the fourth part should be 
left vacant. 
The Gheranda-samhita (V. 23 ff.) prohibits the following in the 
beginning of Yoga practice : 
Katu (pungent, amla (sour), lavana, tikta (bitter), 
bhrsta (fried thing), dadhi (curd), takra (buttermilk), 
Sakotkata (? leafy vegetables, according to S. C. Vasu), 
madya (wine), tala (fruit of Borassus flabellifer Linn.), 
panasa (see above), Kulaltha (Dolichos biflorus Linn.), 
masta (Lens esculentus Moench), nandu (Trichosanthes 
dioeca ; a species of shrub, M. Wms.), Kugmanda 
pumpkin, fruit of Benincasa cerifera Savi), Saka 
dandaka (stem of Tectona grandis Linn. or Garuga 
pinnata Roxb ; vegetable stem according to S. C. Vasu), 
tumbi (gourd, Lagenaria sinceraria Seringe.), Kola 
(Jujube berry), kapitiha (fruit of Limonsa acidissima 
Linn.), kaythilva (2), palasa (Butea frondosa Roxb ; its 
leaf ?), kadamba (Anthocephalus chinensis ; its leaf , 
jambira (Citrus medica Linn ; its fruit), bilva (Aegle 
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marmelos Cort. ; its fruit), lakuea (Arbocarpus lacucka 
Buch. ; ifs fruit), laguna (garlic ; Allium sativum Linn.), 
visa (lotus fibre), kamaranga (a kind of sour fruit), 
piyala (Buchanania latifolia Roxb. ; its fruit or leaf ?), 
hingu (Ferula asafoetida), Salmali (Bombax ceiba 
Schott ; its leaf 2), Kemuka (Colocasia antiquorum), 
navanita (butter), ghrta ‘ghee), Kgira’® (condensed 
milk), guda (molasses), Sarkaradi catkgavam (sugar etc. 
made from sugarcanes), pakvarambha (ripe banana), 
narikela (coconut), dadimba (pomegranate ; Punica 
granatum Linn.), agivasava, draksa’ * (grape), navani"*, 
dhatri (myrobalan; Barringtonia acutangula), juice 
which is acid. The expression ‘aéivasava’ in verse Vv. 
27 (S. C. Vasu’s ed.) is not clear. Does it mean wine 
that is injurious ? 

As a general rule, the Yogin is forbidden to eat the following 
Kinds of food : hard to digest (kathinya), food, when taken, leads to 
sin (durita), putrid (pute , usna (generally meaning tepid warm, here 
it appears to denote too hot), stale (paryusita), too cold (atiéita) and 
too exciting” * (ati-ugna'. 

Verse V. 32 prescribes as items of daily food Ksira and ajya 
(ghee) in the beginning a@rambha . This is contradictory to verse 
V. 26 which prohibits, inter alia, the above two things in Yogarambha 
(beginning of Yoga), By arambha, in the former case, S.C. Vasu 
means “the beginning before commencing” Yoga. 

Verse V. 32 prescribes two meals a day, at noon and in the 
evening, and forbids ‘V. 31) ekahara (eating once a day) and total 
abstinence from food. The words Yamante na ca karayet (V. 31— 
‘vasu’s ed.) are not clear. S. C. Vasu explains this line as—he 
may remain without food for three hours, This interpretation does 
not appear to be very happy in view of the fact that the line contains 
a negative sense. 

The Siva-samhita prescribes (III. 40) the following as suitable 


food for Yogins : 
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Ghee, milk, betel-leaves devoid of curna ‘lime), comphor, 
nistuga (dehusked cereals like Mudga, Caxaka, etc.\, 
sweets. 
Ill. 44 recommends kgira (milk or condensed milk >) and ghee at 
the time of initial practice (abhya@sakale'. This tends to imply that 
these things shall be avoided later on at the time of maturity. 
The above work prohibits (III. 36) the following : 
Amla (sour things), rakga (dry or astringent), tikena 
(pungent, hot, injurious, !ong pepper, black pepper or 
black mustard*’), Javana (salt ; does the author mean 
excess of salt 2), sarsapa (mustard oil ?: and xatw™®. 
As a general princip!e, this work prohibits (III. 38) over-eating. 
Il. 46 provides that, in the beginning of Yoga practice, one should 
‘take food little by little several times in the day. ILI. 45 declares 
that no hard and fast rule need be observed when one attains 
maturity in practice (abhydse sthiribhita). 
The Yogarahasya (III. 11-12) recommends the following articles 
as salutary for a Yogin: 
Yaragu’® (rice-gruel or sour-gruel made from rice or 
from any other kind of grain, such as barley), takra 
(buttermilk), payas (milk), yavaka (food prepared from 
Yava or barley), phala (fruit), mula (root), priyangu®®, 
kana®+, pinyaka (oil-cake or Asafoetida , Saktu (pul- 
verised grain). 


“CONDUCT OF YOGINS—MORAL, ETHICAL AND PHYSICAL 


Besides the technical ethical discipline, prescribed for aspiring 
Yogins, both in Rajayoga and Hathayoga, some rules of conduct 
are prescribed for them. For example, the Markandeya (ch. 38, 
verse 26) and Vignw (II. 13) Purayas deal, at some length, with 
‘the conduct of a Yogin. According to the Markandeya (38. 2-3), 
honour and dishonour cause joy and sorrow respectively to people 
in general. But these two have an opposite effect on a yogin. To 
him, insult is nectar, i.e. serves him on the way to his goal, whereas 
-honour is terrible poison, According to the Vigyu (II. 13.42-43), 
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honour causes great mischief to a Yogin. The Visnu insists that 
a yogin so behaves that people despise him, and shun his company. 
The Santiparvan (Cr. ed. 294. 14-17= 306. 14-17 Cal. ed.) states 
that a person can be a yogin when he restrains the senses by his 
mind, and makes the mind firm by his intellect, and remains un- 
moved like a stone by the objects of sense, is unshakable like-a 
tree-trunk, strong and motionless like a mountain. He is a yogin 
who neither hears, nor smells fragrance, nor tastes nor sees, nor 
touches and does not consider anything as his own, dces not cognise 
external objects as if he were a log of wood ; he can be said to have 
recovered the original nature of the Self. According to the Devala- 
dharmasitra, quoted in Laksmidhara’s Krtyakalpatarw (Moksa), 
pp. 90-91, the beings in general are subject to the bondage of 
ahamkara ‘egoism: and mamatva (sense of possession of things 
which are transitory) ; he, who is free from these, becomes liberated. 
The translator of the H.Y.P. (Adyar, 1972) describes, on the 
basis of a work on Yoga, the title and auther of which are not 
mentioned, the ideal daily life of a Yogin. For the sake of brevity, 
we note the salient points only. 
Leaving bed in early morning, remembering Guru and 
the chosen deity, for contemplation to be seated in a 
pleasant matha, practice of Asana including Savasana, 
Pranayama, etc. Before Kumbhaka, Viparitakarani 
should be performed. Salutation of the great yogins, 
followed by Siddhasana and ten Pranayamas (increa- 
sing the number everyday by 5 up to 80 a day). First 
Kevala Kumbhaka by the right and the left Nadis. 
Then follow Suryabhedana, Ujjayi, Sitkari, Sitalz, 
Bhastrika and others. Then practice of Mudras followed 
by Padmaisana and concentration on Nada (inner 
sound). Concluded by offer of everything to Igvara. 
Same procedure is to be gone through at midday followed by 
rest and meal. Post-meal activities—study of Sastras dealing with 
liberation or listening to exposition of Puranas or repetition of the- 
names of Ivara. 
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An hour and a half before sunset, there should be practice as 
before followed by Sandhyavandana. Viparitakarani is forbidden in 
evening, midnight and after meal. 

Finally practice at midnight has been prescribed. 


The rules of conduct, prescribed in the Sivasamhita (Chap. iii), 
are briefly as follows : 

Devotion to and service of Guru, worship of Guru, faith, equa- 
nimity, restraint of the senses, moderation in food, practice of 
twenty Kumbhakas in the morning, at noon, in the evening and at 
midnight (such practice for three months is sure to result in N adi- 
Suddhi which destroys the physical impurities), listening to conclu- 
sive utterances (siddhanta-valaya), hearing pleasant sounds, forti- 
tude, forgiveness, internal and external purification, leading a clean 
life, feeling ashamed of association with the vile or misdeed, inclina- 
tion toward good conduct. 

The following practices are prohibited for Yogins : attachment 
towards worldly objects, constant association with many people, 
falsehood, harsh words, hypocrisy, long journey, morning bath, use 
of oil (in food or for rubbing on body ?), food causing acidity, mis- 
appropriation of others’ things, himsa (malice, injury, violence), 
dvesa (hatred), intoxication, cruelty, fast, delusion, pranipidana 
(causing trouble or pain to others), sexual relation with woman, 
agniseva (basking near fire ?), garrulity, over-eating, deliberation 
about priyapriya (perhaps meaning who among people are liked and 
who are disliked) ; the idea is that a yogin should look upon all as 
equal. cf. gatrau mitre putre bandhau, ma kuru yatnam vigraha- 
sandhau, bhava samacittah sarvatra tvam, vafichasyacirat yadsé 
visnutvam | Samkaracarya. 

The Yogarahasya insists (ii. 15) on light food and restrains of 
senses on the part of Yogins. Fora Yogin, aspiring after success 
(I. 47), the earnest commencement of yoga is prohibited when the 
person concerned is hungry, thirsty or agitated when it is excesively 
cold or hot or when violent wind blows :— 

The Yogarahasya provides (1.57-59) that, when the mind becomes 
restless, the person concerned should think of a firm great mountain. 
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If he becomes unable to speak, he should think of speech, when 
unable to hear he will think of the ear, These processes are like a 
thirsty person concentrating on the juicy mango and nothin; else. 
He will consider the very limbs affected by diseases to be beneficial. 
When cold, he will think of heat and vice versa. These provisions 
remind one of pratipaksa-bhavana (pondering upon the opposites): 
occuring in the YS. II. 33, 34. This work further provides (I. 60) 
that, in the event of loss of memory, the Yogin should place a piece- 
of wood on the head, and strike it with another ; this will ensure the 
revival of memory. In loss of memory, one should concentrate on 
the sky, earth, wind and fire. It is stated (I. 64) that sense of 
surprise and speaking about natural inclinations result in the obli- 
teration of the Yogin’s knowledge ; hence one should conceal the- 
inclination. 

The Gheranda-samhita also enjoins (V. 16) moderation in the 
Yogin’s food. It is stated that one, who begins Yoga without 
moderation in food, falls a victim to various diseases, and his Yoga. 
does not succeed in the least. 

The Yogin should go, for begging, to a house where the inmates 
have finished their midday meal. He should not, however, visit the 
same place for three days. He should choose, for this purpose, the 
residences of householders and of the Yayavaras*? (Yoga-rahasya, 
III. 8), preferably the former. Alms should be begged in the houses 
of those householders who are possessed of the following qualities ; 
sense of shame, having faith, self-restrained, Srotriya (versed in the 
Vedas), magnanimous, free from blemish or not degraded (patita . 
Begging from a person of an inferior caste has been deprecated. 
Before meals, one should observe silence, and, with a concentrated 
mind, sip water five times successively uttering Pranaya svaha, 
Apanaya svaha, Samanaya svaha, Udanaya svaha, Vyanaya svaha. 

This provision may seem to be anomalous in view of the fact 
that Yayavara usually means nomad or vagrant mendicant who has 
no fixed residence or house. It should, however, be noted that the 
Vaikhanasa-smartasitra classifies (VIII. 5) householders into four 
kinds, one of them being Yayavara. Such a householder is “engaged. 
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in the six actions, viz. offering sacrifices of havis and soma, officiating 
as priest at such sacrifices, studying the Veda and teaching it, making 
gifts and receiving them, constantly tending his fires (érauta and 
gmarta), and giving food to guests that come to him’. 

A Bhikgu** has to possess the following qualities—non-theft, 
brahmacarya, renunciation, freedom from temptation, non-violence 
or non-injury ; these are his vows. Absence of anger, service of the 
Guru, purity, light food and daily recitation of the Veda—these are 
the ntyamas or rules to be observed by him. A Yogin should resort 
to the essence of knowledge, which will serve his purpose ; indulging 
in various kinds of knowledge constitutes a hindrance to Yoga.°* 
The author asks the Yogin to shut the doors of the senses, and 
resort to Dhyana (see Glossary). That Yogin is regarded as Maha- 
yati (the great Yais or one who has controlled one’s passions) who is 
Tridandi or master of the three Dandas in the forms of speech, 
action and mind. Nothing is agreeable or disagreeable to a Yogin 
who looks upon the phenomenal world, comprising the moving and 
the non-moving, as pervaded by the Atman. A Yogin, whose mind 
is firm, who looks upon a clod of earth and gold as equal, and who 
having concentrated on all creatures, is like the receptacle of all, 
and remains in the eternal, imperishable Brahman, is not subjected 
to rebirths. Finally, the author declares that one, having achieved 
Yoga, in which the mind is concentrated and devoted to Brahman, 
pure, possessed of ardent devotion and the person concerned is self- 
controlled and self-possessed, is liberated by having the Atman, (self) 
united with Atman (the Supreme Being). 


YOGA AND SCIENCE®® 


Some pooh-pooh Yoga as merely speculative, having no scientific 
basis. They say that the Yogic methods cannot be subjected to 
experiment ; no tangible result of Yoga can be demonstrated. True, 
the principles of Yoga cannot be tested by the laboratory method, 
and clinical operations of western psychology. But it is not correct 
to think that the Yogic processes cannot be tested or experimented. 
In ancient India, the Guru-sigya system rendered it possible, to 
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some extent, to make experiments. In training the neophyte, the 
Guru used to test his progress stage by stage. There was an 
empirical approach for this purpose. As Sorokin aptly says, “For 
the Hindu, the criterion of intellectual truth is experience (anubhava)- 
To know it is necessary to be”.®* Not only the Guru, the Sisya 
himself can verify psychological facts and development by observing 
personal mental growth and gradual ascent towards the goal. It is 
also to be noted that the principles of Yoga are not limited to 
individuals, but are universally applicable like a law of the positive 
sciences. The aspirant makes a number of experiments subject to 
certain restrictions as in breath-exercises and asanas. Yoga rests 
not only on theory, but also on practice which can be proved to 
produce tangible results. The YS. iii. 45 mentions kayasampat 
among the visible results achieved through yoga. YS. iv.46 explains 
kayasampat as riipa ( physical beauty ), lavanya (grace), bala 
(strength), vajra-samhanana (firm body). It has been proved that 
a yogin, in perfect trance (samadhi), loses sensation. The HYP 
(ii. 78) mentions the following external signs of successful 
Hathoyoga: slimness of body, brightness of semen, increase in 
appetite, etc. The goal of both positive science and yoga is to find 
out the truth. While positive science does so by external means, 
Yoga takes recourse to the inner being to realise the truth of the 
spirit. The scientist requires the quiet of a laboratory to make his 
experiments, whereas the Yogin’s quest of the truth is made with 
the mind in repose, 


Science is based on reason. The different stages of yoga also are 


logical. We may conclude this topic with Sorokin’s characterisation 
of Yoga as “religious science completely worked out’’.87 


YOGA AND SEX®® . 


Traditionally, Asahga (c. 4th or Sth cent. A.D), the noted 
exponent of the Buddhist Yogacara school, is held responsible for 
the introduction of Tantricism in Buddhism. Some scholars think 
that the Mahayana-sutralamkara of Asahga contains clear references 
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to the Tantric Buddhists’ practice of Yoga coupled with sexual act. 
The following verse of the Sutralamkara is significant. 
maithunasya paravrttau vibhutvam labhyate param | 
buddha-saukhya-viharétha dara-samklesa-daréane || 
“It is in the paravyiti of sexual union that supreme greatness is 
secured, (namely) in the enjoyment of Buddha-happiness and in 
lookin’, without ‘unclean thoughts, at the wife.” 

According to Sylvain Levi, “‘paraurtti of sexual union’ indicates 
“the mystic couples of the Buddha and Bodhisattvas which have so 
much importance in Tantricism”’. Winternitz, however, thinks 
(THQ, YX.1) that paraortti simply means turning aside or discarding. 
According to Sasibhusan Dasgupta®®, the expression matthunasya 
paracrtti “may refer to the Tantric sexo-yogic practice through 
which there is the enjoyment of bliss similar to that arising from 
the sexual act, and the significance of this mystic union and the 
consequent enjoyment of blissful union is given in the Satralam- 
kara®® itself’. 

We have seen, in connexion with ‘Yoga and Tantra’, that, along 
with elements of Tantra, Yoga made its way into Buddhism. The 
incorporation of Tantricism, in which maithana was one of the 
essential means of Tantra Sadhana, facilitated the adoption of the 
sexo-yogic practice. The Sri-Kalacakra-tantra®? gives details of 
the sexo-yogic practice for the realisation of Sahaia. The Buddhist 
Sahajiyas lay stress on practices combining yoga with sex-pleasure ; 
they believe that this elevates the ordinary pleasure of sex to a higher 
and more profound emotion of bliss. 

It is interesting to note that, in connexion with the Yogic practice 
of the Buddhists adhering to the Snhajiya cult, there is the concep- 
tion of the impersonal female force. For instance, this force is 
variously designated, in the Carya songs, as Candali, Dombi, Sabari, 
Yogini, Nairamani, Sahaja-sundari, etc. There are references to the 
union of the Yogin with this female deity who is personified. It 
should be made clear that this female force is not a human being; 
human females are associated with Yogic practices. Some Carya 
songs are apt to lead one to suppose that the Yogin has actual 
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physical contact with a woman called Dombi, etc. For example, 
the following song may be cited : 

joint tat vinu khanahi na jivami | 

to muha cumbi kamala-rasa pivami || Song No, 4 

O Yogini, without you I shall not survive even for a moment. 
I shall kiss your face, and drink the lotus-juice (the female face is 
often likened to a lotus). 

As a matter of fact, however, the impersonal female force is. 
nothing but the internal force fancied as vacuity (éznyata) or devoid 
of essence (nairatma) ; it is profound bliss existing in the different 
pleasures, connected with the different stages of Yogic practice. 


YOGA AND SRI AUROBINDO 


Ia a letter fo his brother, Barindra, dated 7th April, 1920°?, Sri 
Aurobindo points out some defects in the old yoga systems He 
asserts that they knew mind, intelligence and Atman. They were: 
satisfied with the spiritual experience on the mental level. But, accor- 
ding to him, mind can have only partial knowledge ; it can com- 
prehend only a part, not the whole. The mind is capable of knowing 
the infinite and the total reality only through Samadhi, Moksa or 
Nirvana, and not by any other means. It is true that some people 
attain this kind of Moksga which may be characterised as a “blind 
alley”. He asks—what is the use of it? God wanted to enable 
man to realise God in life, in the individual and in the collective 
society (to manifest God in life). In his opinion, the old Yoga 
systems could not effect a synthesis or unity between spirituality and 
life; they disposed of the world as Maya or the transitory play of” 
God. As a result of this negative attitude, he thinks that vitality 
and vigour in life have been sapped, and India has decayed. Thus,. 
he points out the distinction between his integral yoga®* and the 
ancient and medieval Indian yoga. Integral yoga is mainly expressed 
through the descent of Divinity and the ascent of man, 

P. V. Kane points out that there is hardly anything new in his 
theory of yoga. In support of his view, Kane cites the Bhagavadgita 
V. 1594 and IM. 24-2595, II. 47°, III. 897, 1998 ; IX. 2799,. 
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XVII. 45-461°° in all of which disinterested work (ntgx@ma karma) 
has been stated to be worship of God. 

Kane points out!°! some flaws in the above argument of Sri 
Aurobindo, He says that Patafjaia Yoga does not use the word 
‘Maya’ at all. Nor does it look upon the world as a play of God 
which is an idea expressed in the Vedantasutra (II. 1. 33), Kane 
goes on to say that, in Patafijala Yoga, God has no role as Creator 
of the world. Kane speaks of the unintelligibility of such terms as 
overmind, supermind, used by Sri Aurobindo, 


Ia his Yoga and its Objects. Sri Aurobindo says that ‘adhyatma 
yoga’ is superior to Hathayoga and Rajayoga. The author’s another 
work, The Synthests of Yoga, seeks to show that the different paths, 
Viz. JNtanayoga, Karmayoga and Bhaktiyoga can be integrated. 


IMPORTANCE OF YOGA—RELEVANCE IN MODERN LIFE. 


Yoga, both in theory and practice, has been regarded as very 
important for self discipline ever since the Rgvedic times. Its im- 
portance was, perhaps, recognised in the Indus Valley civilisation 
of much earlier times. The discovery of a figure, seated like a 
Yogin, who is identified by some with Siva Pasupati, appears to 
testify to the prevalence of Yoga at least 3000 years ago, ie. about 
at least a millenary before the Rgveda. 

The Mahalharata is all praise of Yoga. For instance, the Santi- 
parvan, chap, 232 (241 of cr. ed.). 4-7 prescribes the means for 
overcoming the following evil propensities of human beings, which 
constitute dogas or hindrances in the path of Yoga : Kama (desire), 
Krodha (anger), Lobha (greed), bhaya (fear), and svapna sleep). 
What seems to be a revolutionising idea in the Brahmanical society 
is that, in the same chapter, it is asserted that even a person of the 
lowest varna icaste) or a woman, who is bent on dharma, may reach 
the highest goal by following this path?°?, 


Santiparvan, 304.1 states that there is no power equal to Yoga. 


According to the Bhagavadgila, the Yogtn (i.e. a Karmayogin 
surrendering the fruits of actions to God', is superior to those 
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Practising tapas (such as fasts or practising hathayoga’. The Yogin 
is superior even to those who have mastered philosphical knowledge 
(such as that of Samkhya). He is superior to those who perform 
Vedic rites (leading to heaven), Therefore, Krsna exhorts Arjuna 
to be a Yogin who does deeds because it is his duty to do so, and 
not hankering after the fruits of actions : 
tapasvibhyo dhiko yogi jfanibhyo’pi mato’dhikah / 
karmibhyas-cadhiko yogi, tasmad yogi bhavarjuna || 
Gita, VI. 46 
“A Yogin is superior to ascetics and is regarded as 
superior to even those who are possessed of knowledge. 
A Yogin is superior to men of action. So, O Arjuna, 
be a Yogin.” 

In this connexion, the Hathayoga-pradipika, ii. 78 deserves 
notice. It lays down the signs of success in hathayoga, which we 
have dealt with in our account of the HYP. It may be noted that 
the Svetagvatara Upanigad (II. 13) mentions the following as the 
first signs of effective yoga practices : 

lightness of body, freedom from disease, absence of 
greei, p!easing complexion, beauty of voice, fragrance 
(emanating from the body), and small quantity of urine 
and excreta. 

The Vayupurana Il. 63 and Markandeya 36. 63 (= 39.63 in 
Cal. ed.) also mention the characteristics with some changes. Vayu, 
II, 64 adds that, if the aspirant sees the earth or his body as if on 
fire, and if he sees himself entering the elements (or, all beings) he 
should think that success in Yoga is imminent. 

The Yajfiarvalkya-smyti (1.8) states that the sight (i.e. realisation) 
of Atman through Yoga is the highest Drarma (Ayam tu paramo 
dharmo yad yogenatma-darganam). 

Thus, we see that Yoga was accorded a very exalted position in 
the different authoritative works of ancient India. It may be argued 
that Yoga was not universally accepted. For instance, the Vedanta- 
sutra, II. 1.3 states etena yogah pratyakyatah. This means that 
Yoga is refuted by the reasoning put forward for the refutation of 
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the Samkhya system. Samkaracdrya, however, writes, in his com- 
ments on the above Sutra, that a part of Yoga is aeceptable to him, 
but not the other parts which are in conflict with the Veda. P. V. 
Kane thinks that the Yoga, said to be refuted in the above Vedanta- 
sutra, is not the Y<S., but the Yoga found in the Santiparvan 
(History of Dharmaégastra V, pt, 2, p. 1399). What is remarkable 
is that this system has not merely a theoretical interest. Yogic 
practices, particularly Asanas of various kinds are being widely 
practised not only in India, but also abroad. Even progressive 
countries like America and Russia recognise the importance of Yogic 
practices for general physical fitness as well as for healing various 
mental diseases. It has been proved that voluntary control of 
heart-beats is possible by developing the kind of will-force which 
follows the repeated practice of Yogic methods1°*. It has also been 
proved that considerable improvement in the memory process is 
possible by Hathayoga!°*. Here is what P. A. Sorokin, formerly of 
Harvard University, one of the greatest sociologists of his time, 
observed :3°5 


“The methods and techniques of Yoga, particularly, 
those of the Rajayoga, contain in themselves nearly all 
the sound techniques of modern psycho-analysis, psy- 
chotherapy, psycho-drama, moral education and educa- 
tion of character.” 


It should be noted that, though the Yoga system originated at a 
time when elaborate ritualism prevailed in the society, it advocated 
practices which are highly practical, and produce tangible results. 
M. Eliade observes? °* —“Yoga constitutes a characteristic dimension. 
of the Indian mind, is marked by reaction against metaphysical 
speculations and excesses of fossilised ritualism”. 

In recent times, there has beena spurt in the publication of 
books?!97, in India and in foreign countries, on Yogic exercises and 
healing effects of Yoga. 

It may be added that the importance of the Yoga system lies also 
in the fact that no other country in the world has formulated a 
similar system of psychical and moral discipline. 
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Sorokin, referred to earlier, has pointed out one very significant 
aspect of Yoga. He holds!°* that, for the reconstruction of 
humanity, the crying need of the hour, a basic requisite is the cu.ti- 
vation of altruism by man. According to him, modern psycho- 
therapy can bring about enlightened self-interest, but does not attach 
importance to the cultivation of altruism. He considers Yoga to be 
the “alpha and omega of altruization problem’. The effective role 
of Yoga in the present-day crisis of humanity has been discussed by 
him at some length.'°°* 

It has been observed that, in modern times, some functional 
diseases may not necessarily be psychological in origin; they may 
originate from spiritual factors as well. Two trends are being 
prominent in modern psychotherapy. On the one hand, it has 
started appreciating values, especially spiritual values. On the other 
hand, the need for co-operation between religion and psychology is 
being felt. All these purposes are served by Yoga psychology. 
Yoga combines in itself both the characteristics of dynamic psycho- 
logy and depth psychology. Yoga aims at the total integration of 
mind which the exponents of the psychology of the unconscious, 
Freud and Jung, fail to achieve. 


The greatest contribution of Yoga philosophy is that it prescribes 
methods of self-exploration, the highest goal of human existence. 
This self-realisation makes man great or capable of entertaining 
noble thoughts, and rising above the foibles flesh is heir to. Yoga 
teaches us the means of escape from the tribulations of life, of 
acquiring psychic power, and knowing our real self. In short, it leads 
‘us to spiritual fulfilment. Though originating in hoary antiquity, 
Yoga is of great relevance even to-day not only for its therapeutic 
values, but also for human values. In these days of highly developed 
science and technology, the materialistic pursuits are apt to make us 
blind to spiritual values which are essential for the love of humanity 
without which civilisation will be in peril. The Upanisad says— 
hiranmayena patrena satyasyapihitam mukham ; truth is veiled by 
the golden vessel. In the world of to-day, the golden vessel is 
material prosperity and truth is the spiritual realisation. It is Yoga 
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that can uncover the face of truth, and teach us the way to mental 
repose which is like an undercurrent of the tumultuous ocean of life. 
As the poet rightly says—what is this life full of care if there is no 
time to stand and stare? This standing and staring (not at the 
objects of the external world, but at the depths of our inner being) 
can be possible by the cultivation of Yoga. 


The inadequacy of modern psychoanalysis for the development 
of full personality has been shown by not only oriental stalwarts 
like Sri Aurobindo'2°, but also by such western thinkers as Zimmer, 
Jung, Fromm, Sullivan, Sorokin!11, etc. Western Psychology takes 
no notice of the superconscious which is affirmed by Yoga. Unlike 
Indian Yoga, western psychoanalysts fail to supply the spiritual needs 
of patients, Jung speaks of spirituality, but does not fulfil the 
“deepest spiritual needs” of man. In the schools of western psycho- 
logy, the dominating tendency is to regard that human behaviour is 
guided by biological laws. Indian psychology however, emphasises 
the divinity of man which, when realised. leads one to the ultimate 
goal. Bhagwan Das, an authority in this field, observes that the 
New Psychology of Freud’s Psycho-analysis, Jung’s Analytical Psy- 
chology and Adler’s Individual Psychology can fulfil its aims and 
espirations only by resorting fo the ancient wisdom of the Vedas and 
the Upanisads'1%, The utility of the Indian approach is stressed 
by H. Zimmer in the following lines ; 

“A great many problems in modern psychotherapy 
are already receiving light from the study of Indian 
teachings. ...Through the Indian knowledge of a very 
different relationship towards man and his unconscious 
from that which we believe to exist in ourselves. 
Perhaps one of these paths will lead to the develop- 
ment of western Psychotherapy into a conscious guiding 
of the soul”.11% 

The above observations of Sorokin and Zimmer will, perhaps, 
silence the western critics of Indian Yoga. Psycho-analysts of the 
Freudian school persist in decrying Indian metaphysics, A careful 
examination of the Indian system will convince them that their 
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“psychology is a science of mere phenomena without any metaphy- 
sical implications” 11‘, as Jung remarks ; they will realise that, with- 
out metaphysical knowledge of Yoga, western Psychology and 
Psychiatry will continue to be in a state of incompleteness and 
confusion.125 


All the well-known religious systems, Brahmanical, Buddhistic, 
Jain, Confucian, Shintoism, Zorostrianism, Islam advocate an in- 
wardness, a soul to maintain a perfect homeostasis of the body 
and mind throughout life The practice of Hathayoga and medita- 
fion tends to bring about normalcy in our psycho-physiological 
functions, Such persons would be less prone to psychosomatic 
imbalance resulting usually from stress and strain of life.”11° The 
above systems teach soul-searching, self-introspection, etc. So, in 
some form or other, the meditative aspect of Yoga forms the sheet- 
anchor of the above religions. As the great saint Ramakrishna, 
himself a yogin who often experienced trance, says, “Through yoga, 
a Hindu becomes a better Hindu, a Christian a better Christian, a 
Muhammedan a better Muhammedan and a Jew a better Jew”.127 
Swami Abhedananda rightly observes, “there is no system of 
psychology in the world so complete as the psychology of 
Pataiijali.”’ 12° 


It is an age of industry and science. In this competitive world, 
there are always tension and worries in the minds of industrialists 
and scientists ; the former ever intent on keeping pace with the rapid 
growth and on superseding others in the quality of their products. 
The scientist’s life is a continuous struggle for devising means for 
meeting the ever-growing needs of man in the various fields of his 
activity and the constant challenges of life in a complex society. 
Experience has proved that the luxuries and comforts, provided by 
scientific inventions, have failed to provide the much-needed peace 
of mind, In fact, no external means can provide this peace, The 
inevitable facts of life are grief, anxiety, uncertainty, frustration, 
distraction, etc. These were part of life in the past ages too, but 
the turmoil of the present-day life has aggravated these factors. 
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Scientific progress has reac3’d a point at which the slightest 
error or mental imbalance of men in key positions, the mere wrong 
pressing of a button may cause a holocaust and decimate a metropolis 
in no time. 

So, it is imperative for mankind to find out an anodyne that will 
cure man of mental disturbances and provide physiological relief. 
For peace and tranquillity of mind, the mind is the best means, We 
have it in the Mahabharata (Anu III) 3, Cred. of Poona. 

agadhe vimaie Suddhe satyatoye dhrlihrade | 
snatavyam manase tirthe sattvama-lambya saévatam || 

This teaches us that one has to dive deep into one’s mind for 
getting peace. And Yoga teaches us how to do it. 


THERAPEUTIC VALUE OF YOGA!?®, 
YOGA AND AYURVEDA 

A. W. Watts, who has made an in-depth study of Yoga, says, 
“if we look deeply into such ways of life as Buddhism and Taoism, 
Vedanta and Yoga, we do not find either philosophy or religion as 
these are understood in the West. We find something more nearly 
resembling psychotherapy” !?°, 

It is stated in Yogacuid&many-upanigad (109) that the Yogin 
over comes disease by Asana, sin by Pranayama and mental 
disorder by Pratyahara. 

Hathayoga aims at keeping the body fit and ensuring long life. 
It prescribes some measures for improving general health, and others 
for keeping particular parts of the body, both internal and external, 
fit. To the modern man, it may sound absurd when Hathayoga claims 
to avert death by certain processes or steps for yogic exercises which 
serve as panacea. Such prescriptions, however, may, perhaps, be 
taken to be designed to ensure long life by keeping the general health 
in a sound condition. Various Asanas, different kinds of Pranayama 
and Mudra are stated to have therapeutic effects. The six acts, 
called Dhauti, etc. also produce salutary effect on the body. We 
shall indicate the names of the Asanas, etc., and note their efficacy. 
It should be noted that our account is based only on thea : 
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The following are stated (HYP, 11.78) to be the general effects 
of Hathayoga : 

Slimness, facial brightness, very clear eyes, freedom 
from disease, control over seminal fluid, stimulation of 
digestive powers, purification of the Nadis. 

The different Asanas, Mudras, Pr&nayamas and Satkarman, 
called Dhauts, etc., have been described, with the respective effects 
on health, in the Appendix. 

Besides Asanas, Pranayamas, Mudras and the six acts, some 
other processes are prescribed for keeping the body fit. These are 
as follows. 

The HYP (II.13) provides that the body becomes firm and light 
as a result of rubbing it with the perspiration due to fatigue caused 
by Pranayama. 

The HYP. (Ill. 96-97) prescribes urine therapy. Urine is called 
Amari (that which causes immortality 2). The work prescribes 
the daily drinking of urine and using it as a sternutatory. Urine 
is called Sivimbu in the commentary. A person is advised to 
discard the first flow of urine as it increases bile, The last flow should 
also be rejected as it is without any substance. It is advised that 
one should drink the mid-stream which is cool. The commentator 
adds that this is the opinion of the Khanda-kapialika sect. It 
should be noted that no specific effect of drinking urine has been 
mentioned.??1 

Sri Surath, in his work, entitled Scientific Yoga, suggests yogic 
remedies for certain physical and mental ailments. He does not cite 
-any authority. Perhaps, his suggestions are based on his experience, 
Ailment Remedy 
Tension or discomfort in any One should think of the reverse. 
part of body during medi- If one feels hot, he should think 
tation. of coolness. If there is pain, he 

should think as if there is no pain, 
Besides, he should lie flat on his 
back in a relaxed attitude. C-f. 
Pratipakga-bhavana of YS. II. 34. 


Introduction 
Aalment 


Excessive anger or upset 
mood. 


Nervous tension due to 
supressed sex-desire. 


Strong but unnecessary 
sexual urge. 


Tension and strain. 


Nervous tension, anxiety 
or diseases like cancer. 
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Remedy 
Take ten deep breaths slowly in- 
haling and exhaling through the 
nostrils. Retention of breath is 
prohibited. 
If there is no chance of sexual 
Stratification, of course in modera- 
tion, the person concerned should 
practise meditation through the 
Cakras. 
Take ten deep breaths inhaling and 
exhaling slowly without retaining 
breath. Then one should lie on 
his back, and withdraw the inner 
muscles of the anus. 


Lie on back or sit erect, take a 
few deep breaths, and try to feel a 
cold wave passing over the head or 
down the spine. 

Practise meditation through the 
Cakras. This practice revitalises 
the cells and tissues, and rebuilds 
them. 


Sri Surath prescribes some measures for keeping the mind and 


body in a normal condition. One suggestion is that if a person is 
not weak, and does nof suffer from troubles of the heart, lungs or 
stomach, he should practise, before meal, the yogic method of 
Mahamudra (see HYP, Ml. 13, f.f. and Glossary under Mudra) 
from one to three times, and, immediately after, he should relax by 
lying flat on his back for two minutes. 


The author suggests also the taking of ten deep breaths in the 
morning exhaling ina rhythmic manner. He also lays stress on 
auto-suggestion, Before going to work, a person is advised to think 
like this—I shall be calm in my work, or in any other circumstarices. 
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This auto-suggestion should be repeated several times in a day. In 
the event of fense moment, he should sit or stand calmly for a short 
while, and say ‘My mind is being unnecessarily agitated. Let my 
mind be cool; let my nerves be cool and let me have correct 
judgment and assessment of the issue.” 

The author lays down the beneficial results accruing from the 
different stages of meditation. We shall briefly indicate the same. 
In the first stage, there is tension of both body and mind. It is due 
to the fact that there is the first conscious effort to make the vital 
force of one’s own system work in a certain way to which the person 
concerned is not accustomed, This results in the fact that both the 
voluntary muscles and nerves, and, to some extent, the involuntary 
muscles and nerves also are affected. 

With the progress of meditation, both the above kinds of muscles 
and nerves become relaxed to some extent. 


With further progress, the person starts feeling some disturbance 
in his breathing system. His mental modification stops partially. 
When the attention reaches a state of one-pointedness, he feels only 
the working of the lungs and the heart. The author sounds a 
warning, The person concerned should not, at this stage, try the 
conscious control of the working of the heart. The above system 
and organ should be left to have their own way. 

At a further stage towards perfection of meditation, the person 
need not be worried over the temporary irregularity of the working 
of the heart and the lungs. Gradually, the function of the heart 
will be very slow, and that of the lungs will almost cease. In this 
stage also, the person concerned should leave the organs to play in 
their own way, and should not bother about the matter, 


In the next stage, when the meditation makes further progress, 
normal concentration will follow ; in fact, concentration becomes 
a part of the constitution, During this stage, the entire nervous 
and muscular systems are very much relaxed. The author says that 
meditation for twenty minutes results in the relaxation caused by 
sleep for four hours. 
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Kundalini-yoga'??, which has been described in the section of 
Yoga and Tantra, has been found to result in voluntary control over 
the autonomic nervous system. This is generally followed by the 
activation of the different brain-centres. K. N. Udupa holds that 
this type of Yoga is designed to supply maximum oxygen to each 
of the Cakras (nerve-plexus) within the body so that they become 
active. In the practical application of this Yoga, the following 
procedure is reported to have produced good results, One, prac- 
tising it, should perform Pranayama simultaneously concentrating 
on the Cakras. Then, he should reflect upon Kundulini climbing 
up, step by step, from Muladhara to Sahasrara in the front part of 
the body, and descending gradually by the backside. This can be 
preceded by Yogic Asanas, and followed by meditation. Experiments 
are reported to have revealed the efficacy of this practice in the cases 
of anxiety neurosis and psychological disturbances. Besides calming 
down the entire psychosomatic mechanism, this Yoga is of special 
importance in regulating the functions of the nervous system. 
Udupa holds that prolonged practice may lead to the sudden 
awakening of Kundalini. He further states that, even if such 
awakening does not happen, one, practising this Yoga, derives 
immense benefit as mentioned above, and can enhance intellectual 
power, He suggests that the possibility of increasing the memory 
power should be explored. 


K. N. Udupa, an experienced medical scientist, in his book, Stress 
and its Management by Yoga, states that certain diseases, caused by 
stress and strain, can be prevented or cured by specified yogic 
methods. Some of these methods, coupled with the administration 
of medicine, serve the purpose, while others are able independently 
to ward off some diseases. He points out that the following 
ailments are caused by the stress and strain of life : 


Hypertension, bronchial asthma, peptic ulcer, ulcerative 
colitis, thyrotoxicosis, diabetes mellitus, arthritis, 
anxiety neurosis, headache, cancer, gastro-intestinal 
disorder, rheumatoid arthritis, disorders of the heart. 
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In the chart, appended below, he mentions some diseases along 
with respective remedies. Of the remedies, mentioned by him, 
many are not found in the Hathayogapradipika. 

The following Asanas, mentioned by him, do not occur in the 
Hathayogapradipixa : 

Bhujanga, Cakra, Hala, Nauka, Padahasta, Pavana- 
mukta, Salabha, Sarvanga, Sarirasamcalana, Btrga, 
Trikona, Vakra, Yogamudra. 

Of the curative Kriyas, mentioned by Udupa, the following are 
not found in the HYP: 

Vamana, Samkha-prakgalana, Vyutkarani. 

Of the pranayamas, mentioned by him, the following are absent 
in the HYP: 

Candrabhedana, Anulomaviloma. 


Disease Asanas Recommended Kriya Pranayama 
Recommended Recommended 
Bronchial Sirgisana. Dhanurasana, © Dhauti, Neti, Ujayi, 
Asthma Cakrisana, Sarvahgdsana, Kapélabhati,  Sitalt, 
Matsyadsana, Salabhisana, Vamana, Bhastrika 
Bhujahgasana, Halasana, Nauli, 
Pagcimottanasana, Uddiyana. 


Matsyendrasana, Yoga- 
mudra, Mahimudra, 


Supta Vajrisana, 
Padahastasana. 

Hypertension Savasana, Sirsisana, Siryabhedana, 
Pavanamuktasana, Candrabhedana, 
Garirasaticalana, Ujjayi 
Bhujahgasana, Salabhasana. 

Diabetes Mayirisana, Dhanurasana, Nauli, Bhastriki 


Bhujahgisana, Halasana, Uddiyana, 
Sarvahgasana, Matsyasana, Dhauti, 


Pagcimottanasana, Sahkhaprak- 
Matsyendrisana,! salana 
Naukasana, 

Pavanamuktasana, 


Padahastdsana 


Introduction 103 


NNN 
Disease Asanas Recommended Kriya Pranayama 


Recommended Recommended 
—— 


Anmiety Salabhasana, Bhujahgisana, Kapalabhati, Ujiayi, 
Neurosis Trikondsana, Viparitakarani, Uddiyana, Anulomaviloma 
Sarvahgisana, Matsyasana, Nauli 
Halasana, Pagcimottanasana, 
Pavanamuktasana, Vakrasana, 
Matsyendraisana, Padmasana, 
Sarirasaficilandsana. 


Thyrotowicosis  tarv&hgasana, Salabhisana, Kapalabhati Bhastrika 
Pagcimottanasana, 
Matsydsana, Bhujahgisana, 
Trikonasana, Halasana, 
Dhanurisana, Matsyendrasana, 


Chronic Maydrasana, Sarvahgasana, Nauli, Sitalt- 
Gastrointestinal Matsyasana, Salabhisana, Uddiyana. pranayama 
disorders Bahujahgasana, Halisana, © Kapalabhiti, 


Dhanurasana, Cakrisana, Dhauti 
Sirsisana, Pavanamuktasana, 
Naukisana, Yogamudri, 


Sarirasaiicdlana, 
Viparitakarani, Padmasana, 
Rheumatoid Dhanurasana, Cakrisana, Kapélabhati 
Arthritis Sarirasaiicdlana, Dhauti 
‘Trikonasana, Salabhasana, 
Bhujahgasana, Akarna 
Dhanurasana, Supta Vajrisana. 

Headache Trikondsana, Bhujahgasana, Neti, 
Salabhisana, ‘Kapalabhati, 
Pagcimottanasana, Jala-Neti, 
Vakrisana, Matsyisana, Vyutkarani 
Akarna-dhanurasana. 


Besides the above diseases, there are some other stress diseases 
which, according to Udupa, are amenable to yogic treatment, 
Among them are 


Enuresis, Epilepsy, Psychiatric disorders like Schizo- 
phrenia, Skin disorders like Neurodermatitis, Eczema- 
tous dermatitis, Hyperhydrosis, Psoriasis, etc, 
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Munford, in his Psychosomatic Yoga (p. 82), has the following 
to say about the psychosomatic effects of Yonimudra : 

Mind is brought to a point of relaxed absorption within itself. 
Pratyahara follows, The state is, perhaps, brought about by the 
Pressure of fingers on specific nerves. It helps in placing the mind 
in a state of monoideistic equipose which usually results from 
practice of Yonimudra. This Mudra rejuvenates the nervous system, 
and gives the illusion of sharpening the sensory perception. The 
incorrect practice of Yonimudra may cause heavy perspiration and 
disturbance of heart-rate. 

We quote below the following lines from MLBD Newsletter, 
d/ December, 1990, published by Mofilal Banarasidass Publishers, 
New Delhi to show current views about the therapeutic value of 
Yoga : ; 

“Doctors at the recent Congress on Neurosciences 
organised by the Europe-India Foundation in New 
Delhi maintained that Yoga can prove to be helpful for 
neuro studies. Yoga-asanas and meditation influence 
the 1000 million neutrons and a similar number of 
glial cells in the brain. The doctors believe that since 
Yoga is a very precise technology, there are possibilities 
of an answer in the affirmative.” 


Ayurveda (lit, the knowledge or science of life) or the indigenous 
medical science of India dates back to the Vedic Age. The Rgveda 
refers to certain diseases and their cures however crude and magical 
they may be. Inthe Atharvaveda, there is a section comprising 
what are called Ayusyani Suktané (hymns for acquiring long life). 
Another section of this Veda consists of Bhaigajyani Saktani (hymns 
dealing with healing of diseases). These hymns consist mostly in 
magic spells and charms, etc. The Bhatgajya Suktas, however, 
describe the symptoms of various diseases often with great care. 
We do not know precisely when a systematic medical science came 
into existence. Caraka (C. Ist or 2nd cent. A.D.) and Suéruta (later 
than Caraka) are the two outstanding authorities in the medical 


Introduction 105 


science of India, the former having distinguished himself in medicine 
and the latter in surgery. A comparative study of Ayurveda and 
Yoga reveals remarkable similarities, so much so that the latter 
became a part and parcel of the former. That Yoga recognises the 
value of Ayurveda is proved by YS. IV. 1 which mentions, inter 
alia, ogadhi (drug) as leading to Siddhi. In ancient India, physical 
health was deemed to be the first requisite for performing dharma. 
Kalidasa’s oft-quoted remark is gariramadyam khalu dharmasa- 
dhanam (body, indeed, is the first means for the. practice of dharma). 
As Caraka observes (Siitrasthana 1/15), dharmarthakama-moksanam- 
Grogyam miulamuttamam (freedom from disease is the best means 
for the achievement of the four ends of life, viz. dharma, artha, 
kama and mokga). Thus, the body being so important, the YS. 
did not rest content by prescribing the Yogic methods only, but also 
took the help of Ayurveda to keep the body sound and to achieve 
mental powers. Caraka (Sarira V/12) recognises the value of Yoga. 
In several other contexts, (e.g. Sarira 1/139, 1/137, V/17), he men- 
tions Yoga. In 1/138, he refers to sthira manas (steadfast mind) 
which is the aim of Yoga practices. Pataiijali’s Rtambhara Prajna 
(YS. I. 48—see Glossary) is entirely incorporated in Caraka’s 
concept of Satya buddhi (Sarira, V/16). 

Like the Y<S., the .Caraka-samhita also believes in the achieve- 
ment of certain Siddhis by Yoga (Sarira 1/140), Susruta recognises 
the value of Sauca, Brahmacarya, Gayatri Mantra, Yama, Niyama, 
Pranayama, Tapas, etc., all mentioned in the YS., in curing certain 
diseases (e.g. Sugruta, Uttara 50/16, 60/21, 30; Cikitsa, 1/133; 
29/10, etc.). The well-known Ayurvedic work, Astangahrdaya 
(Kalpa 5/13) of Vagbhata (c. 8th cent. A.D.), mentions the utility of 
Pranayama in curing Marcha (Coma). Pranayama is prescribed 
(Astangahrdaya, Uttara, 26/19), also as a means for curing the 
patient when he has an ailment in the neck (galaptqs) or when his 
eyes are afflicted (avasanne akgni). 

Certain basic principles are common to Yoga and Ayurveda. 
For instance, both recognise the five principal winds within the body. 
These are Prana, Apana, Vyana, Udana and Samana (Vide YS. Il. 
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39, 40 and the Vydsa-bhasya thereon, and Caraka, Cikitsé, 28/5). 
The fundamental physical elements, on which Ayurvedic treatment is 
based, are Vata (wind), Pitta (bile) and Slegman or Kapha 
(phlegm).!?# Yoga-sastra also recognises these three elements 
which are comprised in its concept of Kayavytha (YS. III. 29 and 
Vyzisa-bhagya thereon), One of the basic principle of Ayurveda is 
Paficabhiita or the five gross elements of earth, water, fire, wind and 
ether.12‘ These appear in the YS. too, as will be evident from the 
terms bhitajaya (Ill, 44), bhutendriyatmaka (Il. 18). 

The Citta of the Yogasastra (mentioned or referred to in YS. 1/2, 
12, 51) is, to a great extent, similar fo Manas1?5 of Ayurveda, also 
called Citta by some authorities’#*. Like the Citta of the YS., the 
Manus (or Citta) of Ayurveda also is distinct from the senses. 
According to both, the senses are activated by Citta or Manas. 

Both Ayurveda (e.g. Caraka, Cikitsa, I/7, 8) and Yogaéastra'?” 
aim at the acquisition of a sound, strong, graceful body, charming 
voice, bright complexion, etc. 


YOGA, HYPNOSIS AND PSYCHO-ANALYSIS 


Yoga has sometimes been sought to be identified with hypnosis. 
As a matter of fact, however, hypnotic phenomena are quite different 
from the mental modifications such as we find in Yoga. When a 
person is in a hypnotic trance, his intellectual functions do not cease 
nor are they reduced. Experiments have revealed that Yogic prac- 
tices retard the functions of the mind.1?° 

After the hypnotic spell is over, the person concerned does not 
remember his experience during the trance. On the contrary, the 
Yogin is relatively conscious of his feelings during the trance, and 
after it has passed off. The experience, though ephemeral, leaves a 
clear impression on the person concerned. The blissfulness of the 
feeling lingers on so that the Yogin has a hankering for more of such 
experiences. 


There is, however, one similarity between hypnosis and Yoga. 
Hypnosis can be brought about by steadfastly gazing at one single 
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object or thinking exclusively of one idea. This monoideism is 
common to both, In course of meditation, the Yogin seeks to purge 
the mind of all thoughts excepting that of the minute object on which 
he concentrates. 

The process of hypnosis involves different stages from mild 
somnolence to deep trance. Similarly, yoga also passes through 
grades of experience culminating in Samadhi. Attempts, however, 
to examine in detail the points of difference and similarity between 
the two will be of a speculative nature so long as experiments and 
research into their nature are not carried out. 

Coming to psycho-analysis, we find that this modern science has 
much in common with Yoga formulated centuries ago, though the 
former is materialistic and the latter spiritual, each bearing the 
impress of a widely different culture. There is similarity in both 
theory and practice. 

Both the systems, stripped of their theoretical aspects, are 
basically therapeutic, Both aim at curing the ills of mind. 

In psycho-analysis, the unconscious plays a vital role ; nay it is 
the determining factor in life. It was Freud who attached the 
gteatest importance to this element!?°, although several psycho- 
logists and philosophers, preceding him, used the concept of the 
unconscious. According to the Freudian theory, the conscious is a 
slender superstructure depending on the deep cravings and urges 
originating in the unconscious, 

The unconscious is also the basic concept in Yoga The entire 
gamut of the yogic practice is designed to dig the unconscious by 
various processes so that its generating power is annihilated, So 
long as the unconscious continues to retain its power, the yogin 
cannot regard himself as having progressed in the path to his goal. 
Thus, in both the systems, the unconscious is the essence of mental 
life, 


The part, played by the conscious in both the systems, is similar. 
According to Freund, it is like a sense developed to meet the demands 
of the external world, Yoga also regards .the conscious aspect of 
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mind as the sixth sense, and attributes an assimilative function fo it. 
Consciousness is only an insignificant property of the mental life the 
totality of which embraces all the past experiences of a person, 

‘Conscious’ and ‘mental’ have been traditionally regarded as 
identical. In the terminology of academic psychology, the terms 
have been used in the same sense, Buf, neither psycho-analysis nor 
yoga recognises the identity of the two. 

In both the systems, an unconscious idea is that which is latent, 
and capable of being conscious, 

The description of the unconscious is similar in psycho-analysis 
and yoga. It is dynamic, and its urges are blind whereas the cons- 
cious has dull conformity to the needs of the reality demanding 
consistency, moderation and acceptance of immediate pain for future 
pleasure. 

Both the systems agree in holding that pleasure is the guiding 
principle of the unconscious. 

Yoga shares the psycho-analytic belief in the superpersonal 
content of the unconscious. 

Psycho-analysis shows a bias for polarities and antitheses, e.g. 
pleasure-pain, life-death, love-hate, etc. Yoga, too, reveals dualities 
(c.f Pratipaksa-bhavana, Y.S. Il. 34). When our primary instincts 
prompt us to do something unethical, Yoga advises thinking of its 
opposite. Psycho-analysis syggests three ways by which primary 
instincts can be counteracted ; these are defence-reaction, substitution 
and sublimation. By the first means, the mind assumes an attitude 
directly opposed to the impulse, and attempts to resist it. In the 
case of a strong urge of a particular impulse subconsciously, the 
mind takes up consciously an opposite impulse that counteracts. 
The final aim of Yoga is to effect a complete transmutation of the 
element of nature. The life-liberation idea of the yoyaéastra is not 
much different from the Freudian life-death antithesis, 

Like Freud, yoga holds that all the manifestations of the instinct 
of self-preservation, fear of death, destructive tendency towards 
those who might thwart one’s life, etc. may owe their origin to the 
transcendental will [to live. 
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According to yoga, a deep urge is the instinct of liberation, a 
longing for passivity or cessation of life in an instinct which is 
ingrained in all life. Freud’s death-instinct may be another form 
of this urge. 

Both yoga and Freud admit that two opposite instincts are 
inherent in life ; these are life-instinct and the instinct of liberation 
(death in the opinion of Freud). The former is so strong that it 
overshadows the latter, 

So far about the theoretical similarity of the two systems, There 
are some points of resemblance in their practical aspects too. For 
psycho-analysis to be successful, the patient’s co-operation is essential. 
He must feel that he is suffering from mental maladjustment which 
cannot be overcome by himself, and that the psycho-analyst's help is 
necessary. The Yogic disciple also must have an urge for spiritual 
training which cannot be imposed on him. The tradition goes that 
the urge of the aspirant drives him to find out his own preceptor. 

Psycho-analysts make their patients take up some study or 
occupation of absorbing interest like painting or craft so that he may 
not lapse into his old habits. A yogic disciple also is urged to apply 
himself vigorously to one thing, usually the study of the scriptures 
(svadhyaya— YS, 1.1). 

There is an element of similarity in the relation of the analyst- 
patient and the relation of Guru-éisya. In an analysis session, the 
analyst makes concentrated attempt to delve deep into the psychic 
complexes of the patient, The neophyte in yoga is ever under the 
watchful eye of the Guru. 

So far, we have tried to show the similarities between psycho- 
analysis and yoga. The points of difference are too many to be 
stated in detail. As regards therapeutic similarity, psycho-analysis 
has some resemblance with yoga only in its earlier phases. The 
psycho-physical and mental exercises, necessary for attaining the 
higher stages of yoga, have no parallel in psycho-analysis. A few 
points of difference are as follows. The idea of repression, which 
plays a vital role in the dynamics of psycho-analytic conflict, is 
absent in yoga. The eradication of the repressions of childhood, by 
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psycho-analysis, may help solve some problems of life, a method 
which is perhaps an effective means fo the goal. But, a reverse 
method, viz. the obliteration of the life-instinct itself, helps attain 
the spiritual goal of yoga, viz. release from the chain of existences. 

A noteworthy point of difference between the two is this. 
Psychoanalysts hold that human personality is dissociated in the case 
of a conflict between the conscious and the unconscious. According 
to Freud, integration is possible by bringing the repressal feelings 
and emotions to the consciousness and integrating them with the 
conscious self, A personality may be considered to be integrated 
when all his thoughts, feelings and desires serve the purpose of the 
conscious ego. Thus, we find that the west sets much store by the 
values of personality. 

On the contrary, Yoga considers materia] integration possible by 
surrendering all personal values. Plainly stated, while western 
psychoanalysis advocates the enrichment of ego, the east advocates 
the effacement of it. This is possible, according to yoga, by 
Samadhi which results in perfect mental integration. 


YOGA IN PRESENT-DAY INDIA 

Interest in the principles and practice of Yoga is gradually 
growing. The demonstration of Yogic exercises is a regular feature 
in TV programmes. Several centres have been set up for training 
people in yogic practices, and to cure certain diseases by such 
practices, One of the earliest institutions that popularised Yoga 
among laymen was the Aérama set up by Paramahamsa Madhavadasa 
at Malser in the 19th, century. The Govt. of India has constituted 
a Central Council for Research in Yoga. The Indian Academy of 
Yoga has been functioning with its headquarters at Varanasi, The 
following is a list of some of the noteworthy Yoga Institutions.1*° 

1. Anand&grama, Pondicherry. 
Aurobindo Agrama, Pondicherry. 
Bihar School of Yoga, Monghyr, Bihar. 
Divine Life Society, Rishikesh, U P. 
Kaivalya Dhama, Lonavla, Maharastra. 


vrwn 
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6. ‘Ramamani Iyenger Memorial Yoga Institute, Poona. 
7, Ramanagramam, Teruvannamalai, Tamil Nadu, 
8. Satya Sai Institute of Higher Learning, Praganti Nilayam, 
Puttaparthi, A, P. 
9. Siddha Yoga Pitha, Ganespuri, Thane District, Maharastra. 
10. Yoga Institute, Santa Cruz, Bombay. 
11, Krishnama&charya Yogamandiram at R. K, Nagar, Madras. 


To this list must be added the International Meditation Centre 
at Buddhagaya, Bihar, Many Indians and foreigners are associated 
with this institution which is steadily gaining in popularity with its 
highly enlightened staff. It mainly imparts training in Vipassana 
meditation of Buddhism. 

Maharsi MahesSa Yogi and International Meditation Centre at 
Bodhgaya have done a lot for popularising transcendental meditation, 
Swami Muktananda’s Siddha Meditation has produced considerable 
impact, Piainly stated, his technique is briefly as follows, 

A person should sit peacefully, and focus his mind on 
his inner consciousness, Breath should be allowed to 
have its own course. Being immersed in his inner 
self, he should turn his mind and the senses inward. 
He should absorb himself in his pure ‘I’, A mantra 
can serve the purpose of calming the mind. The 
mantra, to be recited, may be Om Namah Sivaya or 
$o°ham (I am that). 

Recently, a University for Yoga, named Prajapati Viévavidyalaya, 
has been founded and inaugurated at Salt Lake, Calcutta, It will 
concentrate on different levels of education in Yoga (Vide news paper 
Telegraph, Calcutta, 13-1-92). 

Despite the existence of so many Yoga institutes, Yoga, in this 
country, has not yet received adequate attention of eminent medical 
practicioners and scientists, There are very few genuine experts in 
Yoga techniques and the Yoga lore, Mahamahopadhyaya Gopinath 
Kaviraj of Varanasi, possessed of vast learning, was also a Yogic 
practitioner of high calibre. Persons of his stature are now rare in 
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India, Many western scholars visit India for acquiring knowledge 
of the Yogaéastra and Yogic exercises. But, more often than not 
they have to return home with a sense of disappointment ; they fail 
to come across a genuine Yoga centre where Yoga is studied scienti- 
fically and systematically so as to be adopted by the world abroad, 
Brunton, an eminent European Yoga-enthusiast, expresses the dis- 
satisfaction of the western peopie about Yoga in the following 
words : 
“And general Western attitude was that it (Yoga) had 
no use for the moribund survival of Yoga any more 
than for other superstitions of a senile and sterile 
India.” 

The different Yoga institutions are woefully lacking in organi- 
sation. There is hardly any standard worth the name. Many 
unqualified or underqualified people are vitiating Yoga by unethical 
practices not only in India, but also in different parts of the world. 
Deploring this state of things, Brunton remarks’ *! : 

‘‘Yoga had been thought largely useless to the modern 
world, because it was held tight by fanatic faqueers in 
the crippJing and unfortunate embrace of superstition. 
Dogmatic religion had deflected much of it from its 
psychological goal, whilst primitive magic had distor- 
ted another portion of it into a circus performance.” 

An attempt towards utilising Yogic practices for a practical 
purpose is described in the following news item in the Newsletter 
(p. 8), September, 1990, published by Motilal Banarasidass, 
Publishers, Delhi. 

“Yogic exercises that help cosmonauts combat space 
sickness have been identified by researchers at the 
Institute of Aerospace Medicine (LAM) at Bangalore. 
Four Yogic Asanas were selected out of 26 to ward 
off space-sickness after extensive trials under simulated 
microgravity conditions”. 

It is reported, in the daily newspaper, Telegraph (Calcutta) of 
24-1-92, that “the Karnataka Govt. has made teaching of Yoga in 
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schools up-to Plus Two level compulsory from the academic year 
1992-93.” 


YOGA AND FOREIGN COUNTRIES : PROSPECTS 


Time was when, in the west, Yogins were looked upon as fakirs, 
and Yoga as magic or mystical practice divorced from the realities of 
life. Times have changed, the western outlook has changed. Yogic 
theories and practices have been found of immense value for practical 
life. Yogic methods have proved to be highly efficacious in tackling 
psychosmatic maladies. Yogic exercises have been recognised as 
helpful in keeping the body fit. Many institutions or centres for 
imparating training in Yoga have sprung up in Europe and 
America®?, Of the Asian countries, Japan and Tibet appear to 
have been most profoundly influenced by Yoga. 

As we have pointed out, ina separate section, many points of 
similarity between the ancient Yoga and modern psychoanalysis have 
come to light. Analytical therapy, with its scientific method of 
attaining interior equilibrium, reveals an approximation to the con- 
templative aspect of Yoga. Preliminary Yoga has come to be an 
eastern equivalent of analytical therapy. It has been admitted that 
the eastern theory of mind is “far more definite and clear-cut than 

that of the west”®*. It is, perhaps, due to the impact of Yoga 
that the great influence of the mind on the body has come to be 
recognised. It is being felt that the physical symptom of a patient 
can be the result of a mental state the alteration of which can itself 
remove the symptom. The result of a comparative study of the 
western system and the Yogic method has revealed, as Coster aptly 
remarks, that Freud and his followers have, as if, given the western 
version of the first two chapters of the Yogasitras, viz. Samadhé 
and Sadhana Padas. We have it, on the testimony of Coster (Yoga 
and western Psychology, 1974, p. 10, f.n.) that Hathayoga is the 
test known in the west because of the spectacular asceticism of its 
followers. 

The development of personality in the right direction is the 
keynote of human progress. In the west, the methods, adopted for 
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such development, are as follows. Depending on the principle of 
‘Knowledge is virtue’ Socrates and Plato expressed an ethical view 
of personality. Locke, Berkley and Hume had an infellectual view 
of personality which, to them, was unity of mind. The current 
schools of western psychology hold different views from different 
standpoints. Behaviourism urges the study of action from outside. 
According to it, mentality is meaningless. Psycho-analysis, however, 
considers personality to be constituted of the conscious and the 
unconscious. Thanks to Freud, research in the field of personality 
considerably advanced. According to the Indian view, however, it 
is necessary to franscend the bounds of the unconscious and the 
conscious, and to reach the superconscious for moulding a real 
personality. Among the westerners, Jung’s approach to personality 
is different, and reveals some affinity with the Indian viewpoint. He 
thinks that personality does no€ only look backward to the racial 
part, but also forward to a goal, the self. The Indian view of full 
personality is the progressive ascent, from matter, life, consciousness, 
reason, to the height of the realisation of the Atman. Thus, the 
higher, Indian philosophy of Atman can complete the partial views 
of the contemporary western schools of psychology. 

Among the western thinkers, Jung recognises the value of 
Yoga1** in curing the mental sickness of the westerners. But, while , 
urging the western people to study yoga, he warns them not to 
“apply it because we Europeans are not so constituted that we can 
apply these methods correctly.”1*5 According to Jung, there is a 
basic difference between the psyche of the east and that of the west ; 
this difference may be expressed by describing the oriental as 
‘introverted’ and the western as ‘extroverted’. 

Those, who oppose Jung’s theory, hold that the minds of the 
east and the west might differ in their superficial layers, But, there 
is no such difference in the deeper layers of the mind, in the super- 
conscious and in the collective unconscious. 

Jung's conception of the Indian Yogin, practising Yoga in the 
solitude of the forest, presents only one-sided view. An integrated life 
does not exclude Karman (action), as is sufficiently attested by the 
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Philosophy of disinterested action (niskama karman) of the Bhaga- 
vadgita which is the gospel of Yoga. Jung’s contention that Yoga, 
despite being admirable, can “scarcely be recommended anywhere 
north of Tropic of Cancer”!** has not proved correct.127 As we 
have discussed earlier, Yogic methods, designed to purge the mind 
of evil thoughts, in fact to cure certain mental maladies, and Hatha- 
yoga physical exercises have been widely adopted in western 
countries. Jung, however, is candid enough to admit his incompe- 
tence to judge Yoga in its proper Perspective. He says, “I will 
remain silent on the subject of the meaning of Yoga of India because 
T cannot presume to judge something which I do not know from 
personal experience.” 1** 

The combination of psychotherapy and Yoga will, it is expected, 
usher in a new era in which newer horizons of the mind will be 
discovered, and will add a new dimension to the treatment of mental 
maladies which have become so common in these days of stress, 
strain and tension, 

The following are some of those who advocate the coordination 
of the Indian and Western systems as most beneficial fo mankind so 
far as the object of living and the cure of psychological and neurotic 
diseases are concerned : 

Shaw Desmond'®°, renowned British author and Psy- 
chologist ; Roberto Assagioli4#’, formerly Chairman 
of Psycho-Synthesis Research Foundation, USA, and 
president of Institute of Psychosynthesis, Italy ; Gardi- 
ner Murphy’*!, Quondom Director of Research, 
Menninger Foundation, Topeka, Kansas, USA 3; Indra 
Sen’, formerly Professor of Yoga, Sri Aurobindo 
International University Centre, Pondicherry ; B. L. 
Atreya!*®, former Professor and Head of Departments 
of Philosophy, Psychology and Religion, Varanasi 
Hindu University ; Bhagwan Das! *¢, formerly Professor 
of Philosophy in the above University. 

In this connection, the following observation of J. Mumford is 
worth quoting : : 
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“What is needed is synthesis of the best of Eastern and 
Western psychology.” 145 


In many countries of the world, medical scientists have been in 
quest of non-medical measures for preventing or curing some 
maladies. Several such measures, adopted in many countries, are 
believed to have derived, in the initial stages, inspiration from 
Yoga.1*® 

In recent times, in Europe, especially in Germany, “autogenic 
training’, developed by Schultz and his colleagues, has become very 
popular for the attainment of mental relaxation. Different types of 
auto-suggestion and regular practice of relaxation relieve many of 
the psychosomatic conditions, In USA, Jacobson devised a technique 
of effective muscular relaxation which, he believed, ultimately results 
in the relaxation of mind. The above techniques are based on 
Yogic principles.1** 

Among. those, who popularised Yoga in the west, especially in 
USA and UK, the first and foremost was Vivekananda. In his 
inimitable scientific interpretation of the Yogic methods, coupled 
with the essence of Vedanta and the Bhagavadgita, he showed the 
way of harmonising physical strength and mental calm. The role of 
Sri Aurobindo im spreading the message of Yoga abroad is out- 
standing. In more recent times, the Ramkrishna Mission, in its 
missionary zeal, has been successfully propagating the principles of 
Indian philosophy, including Yoga, among different countries of the 
world Mahatma Gandhi showed the practical way of Karmayoga, 
the philosophy of disinterested action, to the world at large. 

The importance, attached to Yoga in foreign countries, can be 
gauged from the fact that centres for training in yogic practices or 
meditation centres are being set up in different parts of the world, as 
we have already stated. 

The transcendental Meditation Centres of Mahesh Yogin in USA, 
UK and Switzerland, and in many other countries, have been pro- 
moting Yogic practices. We quote below a news item published in 
MLBD Newsletter, published in Nov., ’92 by Motilal Banarsidass, 
renowned publisher of Delhi : 
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“Yoga and meditation are no longer for Eastern mystics 
or eccentric, vegetarian young men and women : it has 
arrived in the American mainstream as ‘alternative 
medicine’ along with acupuncture and homoeopathy. 
Thousands of American doctors are now prepared to 
co-exist with the practitioners of alternative medicines 
and, indeed, refer their patients to them when modern 
medicine can help them no more. 

The prestigious Harvard Medical School plans next 
year to offer a course on ‘unorthodox’ medicine. Similar 
courses and lectures are already available to medical 
students at Georgetown University, Louisville Univer- 
sity, Arizona and University of Massachusetts. 
Maharishi Mahesh Yogin’s institution has already 
trained Western doctors in Yoga and meditation. 

The reason why yoga and meditation have entered 
the mainstream and are no longer distrusted as ‘anti- 
Western’ or ‘anti-Christian’ is that, though a person 
meditating or doing yoga sfill looks a little odd to 
many Americans, too many patients are giving testimony 
fo friends to the effectiveness of these techniques.” 


The Yoga Research Society, 31 Fitzwater St., Phila., PA 19147 
(U.S.A.), has completed the nineteenth year of its existence. On 
Oct. 9 and 10, 1993, the Society’s 19th Annual International Con- 
ference was held in Philadelphia, Pennsylvania. The theme of the 
Conference was Yoga Mind Medicine. 


A. Suren, in his work, Living Yoga, writes about the Yoga 
enthusiasts in Hamburg, Czechoslovakia, Romania and Belgium. 
He also names some prominent Yoga teachers and promoters in 
some other countries. He refers to books on Classical Yoga, and 
studies published in Belgium. Sri Ananda, author of the Complete 
Book of Yoga, informs us (at the back of his book) that he has been 
running, for many years, an Indian Yoga centre in Paris. It is 
reported, in the Calcutta daily ‘Telegraph’, dated 11-10-90, that 
interest in Yoga is increasing in Russia. The same paper has this 
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fo say (14-12-90) : “The second conference of Soviet Yogis here 
attracted more than 700 participants, half of them from the medical 
profession. The Vice-president of the Association of Soviet Yogis, 
Lev Teternikov, told Novosti that the conference would seek to 
unite and coordinate the activities of regional Yogi groups and 
clubs.” 

As we have seen, Yoga has become very popular in the west. 
The western protagonists of Yoga are carrying on research in Yogic 
methods, especially in so far as they are applicable in the western 
conditions of life. Herbert Benson, Associate Professor of Medicine 
of Harvard Medical School, Boston, USA, has worked extensively 
on Meditation from the western standpoint.14* He terms it as 
Relaxation Response. The following are stated to be the four 
essential pre-requisites of meditation . 

(1) Quiet environment—a room to be set apart for this pur- 

pose ; this results in minimal distraction. 

(2) Passive attitude—this is the most important factor in which 

the person concerned should shake off all 
disturbing thoughts, and concentrate en- 
tirely on his practice. 

(3) Comfortable position—it is necessary for the prevention of 
undue muscle tension, Padmasana 
is preferred to any lying posture 
which, though good, is apt to induce 
sleep. 

(4) Mental device or Mantra—it is necessary for withdrawing 

the mind from external objects 
to inwardness. It is usually a 
sacred syllable, word or phrase 
to be repeated inwardly with eyes 
closed and mind withdrawn. 

The great importance, attached to Yoga in the west, is attested 
by the following observations of G. Coster in the work, Yoga and 
Western Psychology (1934, pp. 244-45) : 
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“I am convinced that the ideas, on which Yoga is based, 
are universally true for mankind and that we have, in 
the Yogastiiiras, a body of material which we would 
investigate and use with infinite advantage...... Yoga as 
followed in the east is a practical method of mind- 
development, quite as practical as analytical therapy, 
and far more practical and closely related to real life 
than the average University course......the Yogasitras 
of Patafijali really contain the information that some of 
the most advanced psycho-therapists of the present day 
are ardently seeking......there is a crying need, in the 
west, for something parallel to the eastern Yoga.” 


The renowned Italian Professor, E. G. Karpani, writes as follows : 
“The theory of Atman in the dreaming state finds a few 
rapprochements about the modern psycho-analysis...... 
I advised Professor Freud to recognise the special 
features of his psycho-analysis in the gems of Indian 
philosophical literature.” 

In the article, entitled Manava-sigara-tire, by Samkara, published 
in the Anandabajar Patrika (Calcutta) of 28-4-91, it is stated that 
Sahaja Yoga has been most popular in Vienna. In point of popu- 
larity of the Yoga, Paris has been mentioned as the second city. 
The author of the above article informs us that one, Nirmala Devi, 
commonly known as Mataji, introduced an easy method of Kunda- 
liniyoga. This method is called Sahaja Yoga. 

From a recent report, published in the Calcutta daily newspaper, 
Telegraph, dated 26-5-92, we learn that Yogic methods are being 
applied even to such mundane matters as espionage. Here we quote 
the news item : 

“Moscow (UNI)— The KGB, the secret service of the 
former Soviet Union, has tried to use Yoga for trans- 
mitting confidential information with the help of tele- 
pathy, reports popular Russian Youth daily Komsolskaya 
Pravda. The ruling politburo of the CPSU central 
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committee had invited Mrs. Indira Devi nee Yevgenia 
Labunskayyan, an ethnic Russian who had migrated fo 
India via Germany in 1927 fo teach telepathy in the 
intelligence school of the KGB in the Sixties, the daily 
reports.’ 

Coming to Asia, we find the influence of Yoga in some countries. 
The Buddha, who himself practised Yoga, set an example of Yogic 
practice. At present, transcendental meditation has been internation- 
ally recognised. In ‘the Zen}** Buddhism of Japan, Zen (dhyana) 
stands for meditation which is one of the essential accessories of 
Yoga (Yogaiga). The followers of this system have realised, to some 
extent, the value of Indian Yoga. This system lays stress on intui- 
tive understanding of the ultimate religious truth. This under- 
standing may be equated with prajfia of Pataiijali(YS.1. 20) Zen 
Buddhism prescribes the practice of meditation (dhyana) as the most 
effective means for acquiring the kind of understanding referred to 
above. This direction is followed by all Buddhists, Tibetan, Chinese 
and Japanese. Suzuki tells us!°° that this direction is not followed 
by the adherents of the Pure Land school of Buddhism. They 
believe that the understanding grows by itself from within when the 
practice of Zaxen (dhyana) is brought to perfection. Tai-hui!5! 
(1089-1163) differs from those who give priority to Dhyana over 
Prajna. According to him, the latter is more important than the 
former,15? 

Jibananda Ghosh, supported by Biswanath Ghosh and his wife, 
Karuna, founded, in the early seventies, the Ghosh Yoga Institue in 
that country. Within two decades, as many as forty-two branches 
of this Institute have sprung up all over Japan. The number of 
people, who derived benefit from the above Institute and its 
branches, is more than four lac ; they belong to different walks of 
life, high and low. The efficacy of yogic methods has been medically 
tested by the Japanese authorities. The aforesaid Jibananda has 
published a book on Yoga in Japanese language, the English title of 
which is The Essence of Indian Yoga. (Vide Amritabaxar Patrika, 
Calcutta, 17-8-90). 
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Tibet came to ‘recognise the great importance of Yoga perhaps 
under the influence of the Bengali scholar, Dipamkara Srijfiana 
Atiéa (10th-11th cent.) who migrated to that country, and settled 
there for the rest of his life. Tsong-ka-pa’s The Yoga of Tibetans and 
Chang’s Teachings of Tibetan Yoga and Six Yogas of Naropa, etc. 
throw a flood of light on the profound influence of Yoga in that 
country. Of the four sects of Tibetan Tantra, two are concerned 
with Yoga; one is called Yoga Tantra and the other Highest Yoga 
Tantra.1®* In the highest Yoga, there is no external activity, and the 
practitioner is able to generate the Yoga than which nothing higher 
exists. In Yoga Tantra, the practitioner mainly relies on meditative 
stabilisation, and resorts to only a few external rifes.25+ 

The other two kinds of Yoga are called Action Yoga and Perfor- 
mance Yoga. ‘In Action and Performance Tanfras, a True Body, 
which is said to be thoroughly pure in the sense of being free of 
all dualistic elaboration is achieved through the Yoga of singleness— 
meditation on emptiness—and a Form Body, which is said to be 
impure in the sense that it is involved in duality, is achieved through 
the Yoga with signs—deity Yoga.’’2>* 


EVIL EFFECTS OF WRONGLY PRACTISED YOGA 

The works on Yoga set forth many advantages of Yoga in disci- 
plining the mind, and keeping the body fit and free from maladies. 
Yoga, however, is not an unmixed blessing. Yoga, properly practised 
under the guidance of a competent Guru, leads to bliss. But, per- 
formed independently or improperly, it may cause various diseases, 
and even lead to death. 

The H.Y.P. (ii. 17) states that a wrong course of Pranayama 
causes the following ailments : hiccup, asthma, bronchial diseases, 
pain in head, ears or eyes and various other diseases. 

According to the Vayu Purana (XI. 37-60), the Yogic practices 
by ignorant people resulf in dullness of intelligence, deafness, dumb- 
ness, blindness, loss of memory, premature senility, and disease. 
This Puraya also prescribes cures for the maladies caused by wrong 
yogic practice. 


122 Studies in Origin and Development of Yoga 


P. V. Kane (Hist. of Dh. S., vol. V, pt. 2) notes, from his 
personal experience, that a person, who wrongly practised pragaydena 
continuously for a long period, became stone-deaf for life. 

The present author knows of a highly intellectual scholar who, 
as a result of practising yoga without proper guidance, lost sanity. 


Works On Yoga 
Major Works 


YOGA-SOTRA 


Attributed to Patafijali is the Yogasutra which is regarded as the 
first systematic work on Yoga and the most authoritative. 

The identify of the author and his date pose a puzzling problem. 
Authorities differ not by deca ‘es but by centuries about his date. 
Some scholars, notably S. N. Dasgupta (Hist. of Ind. Phi., I, pp. 
226-238), are in favour of identifying him with Pataiijali, author of 
the Mahabhasya, who is generally placed in the second century B.C. 
D. C. Sircar, however, tries, (IH(J., vol. 15, pp. 633-638) without 
unassailable evidence, to establish that the Mahabhasya cannot be 
placed earlier than the second century A.D, P. V. Kane is in favour 
of placing the Mahabhagya in the second century B.C. (History of 
Dharmaéastra, V, pt. 2, 1962, p. 1395). 

The theory of the identity of the author of the Y.S. with the 
grammarian is buttressed by the fact that Cakrapayi (c. 1060 A.D.), 
commentator of the Carakasamhita, in his commentary on the intro- 
ductory verse, mentions the tradition, recorded in the introductory 
verse of Bhoja’s commentary (not later than 1055 A.D.) on the YS., 
that Patafijali composed works on grammar, Yoga and Ayurveda. 
This tradition is corroborated by Helaraja, commentator of the 
Vakyapadiya (c. 7th cent. A.D.), who states that the author of this 
work attributes (I. 148, II. 485) the three Sastras on medicine, 
grammar and metaphysics (i.e. Yoga) to the same Pataiijali, 

Radhakrishnan is of the opinion (Indian Philosophy, Il, 1931, 
pp. 341-42) that the author of the Yogasatras is not later than 300 
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A.D. While this is an attempt to fix the terminus ad quem, it does 
not preclude the possibility of our Patafijali having flourished in the 
2nd century B.C. 


Scholars like Liebich, Hauer are in favour of the identity of the 
two Pafaiijalis mentioned above. But, some renowned scholars like 
Keith, Woods and Renou are against this view. Jacobi would go so 
far as fo bring the author of the Y.S. down fo as late a dafe as the 
fifth century A.D. 


The YS. is divided into four sections (padas), called respectively 
Samadhi (profound or abstract medifation', Sadhana (means of 
accomplishment), Vébhuté (psychic faculty’, Kaivalya (final state of 
released soul). The Padas contain respectively 51, 55, 55 and 34 
Satras (aphorisms), The highlights of the Padas are set forth 
below. 


The Samadhipada deals with the nature, aim and forms of yoga, 
the modifications of citta and the different methods of affaining 
yoga. It starts with the definition of yoga as cilta-vrtti-nirodha 
(suppression of mental functions). The Vrttis (functions) are five- 
fold, and are partly Klista (painful) and Akligta (not painful), Those 
arising from Klega, to be defined later, are called Kligta. Those, 
which are opposed to Viveka or discriminatory knowledge, are 
Aklista. Pramanas or the means of valid knowledge are state1 (i. 7) 
to be three, viz. Pratyakga (perception), Anwmana (inference) and 
Agama (sacred scripture, the Vedas). 

The means of suppressing the Vytti, referred to above, are 
Abhyasa (practice) and Vairagya (spirit of detachment, indifference 
to worldly desires or passions). 

Samadhi is of two kinds, viz. Samprajfata (state of bliss in 
which the meditator has the knowledge of his difference from the 
object of meditation) and Asamprajfiata (in it, the distinction of the 
knower, knowledge and which is to be known absolutely disappears). 

Tévara has been described (i. 24) as One who is unaffected by 
KleSa (to be defined hereafter), Karma-vipaka (fruit of action) and 
Aéaya (latent impressions), 
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The factors, which cause distraction of mind (citéa-vikgepa), and 
are, therefore, obstacles to Yoga, are as follows : 

Vyadhi (disease ), Styana ( incapability of mind ), 
Saméaya (doubt), Pramada (absence of thought about 
the means of Samadhi’, Alasya (laziness or langour), 
Avirati (hankering for objects of sense), Bhranti- 
dargana (false knowledge), Alabdhabhumikatva (non- 
acquisition of the object of Samadhi), Anavasthitatva 
(non-fixation of the mind on the acquired object of 
Samadhi). Associated with Vikgepa are Duhkha 
(suffering), Daurmanasya (mental depression), Angame- 
jayatva (shaking of limbs), Svasa (in-breathing), Pra- 
évasa (out-breathing). 

Maitri (friendliness), Karuna (compassion), Mudsta (joy at others’ 
happiness), and Upekga (equanimity or indifference) towards the 
following creatures respectively please the mind ; happy, unhappy, 
endowed with punya or merit, devoid of pumya. The mind may be 
pleased also. by Pracchardana (emitting the inner wind through the 
nostrils) and Vidharana or Pranayama (restraint of breath). 

Samadhi has again been divided into two kinds, viz. Sabija and 
Nirbija*. 

The Sadhanapada opens with the definition of Kriyayoga (Yoga 
of action), It consists in Tapas (austerity), Sradhyaya, Iévara- 
pranidhana. By Svadhyaya the Vyasa-bhasya means japa of the 
holy things like Pranava (Omkara) or the study of the scripture 
dealing with salvation. By Iécarapranidhana it means the surren- 
dering of all actions to the greatest Guru (sarvakriyanam parama- 
gurv-arpanam) or the renunciation of the fruits of all actions (tat- 
phala-samnyasa). 

The five Klegas or sources of suffering are : Avidya (nescience), 
Asmita (egotism), Raga (attachment), Dvesa (hatred or enmity), 
Abhinivega (instinctive clinging to worldly life and physical enjoy- 
ments and fear of death). Véveka-khyaté or discriminatory know- 
ledge has been recommended as the means to the attainment of the 
goal. One can get rid of impurities by practising the Yogaigas, viz. 
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Yama (restraint), Niyama (observance of ethical rules), Asana 
(posture), Prana&yaima (breath-control), Pratyahara (withdrawal of 
the senses from sense-objects), Dharana (deep devotion or abstrac- 
tion), Dhy@na (meditation), Samadhi (concentration, absorption). 

Having dealt with the external accessories of Yoga ( Yoga@iga), the 
author opens the Vibhatipada with Dharana which he defines as 
fixing the mind on a particular dega or region (degabandha).? This 
is followed by the definitions of Dhyana and Samadhi.* The above 
three, together, give rise to what is called Samyama, the perfection 
of which leads to the enlightening of intellect (prajfaloka). Then 
the author lays down the results obtained by cilta-nérodha, including 
concentration and calm. Among other results obtained by a yogin, 
is the intelligibility of the cries of all the creatures (sarva-bhala-ruta- 
jmaina), memory about previous existence, capacity for reading 
others’ thought, efc. III. 36 states that, from realisation of the Self, 
one acquires the following powers—knowledge of the subtle distant 
things and of what is past and will happen in future. Then the 
author speaks of the means of the acquisition of Siddhis, the ability 
to enter another’s body, etc. One of the miracles tha€ can be per- 
formed by a Yogin in flying in the air (iii, 42). Besides the Stddhis 
like Anima, the Yogin can have Kayasampat (wealth of the body) 
which consists in the following : 

beauty, grace, strength and an adamantine body. 
(iii, 45, 46) 

The author emphasises indréyajaya (control of the senses) by dint 
of which the yogin can acquire speed like that of the mind 
(manojavitva). Proper performance of Yoga leads, inter alia, to 
omniscience (surva-jnatrtva, iii. 49). Vairagya (detachment, indiffe- 
rence) serves the purpose of destroying the seeds of faults, and paves 
the way to Kairalya, the highest goal of yoga. Samyama of a 
particular kind gives rise to Viveka-jfiana or discriminatory know- 
ledge, the sine qua non of liberation. 

Under iii, 51, the Vyasa-bhasya divides Yogins into four 
classes, viz. 
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1, Prathamakalpika 
The beginner whose practice of vairagya shows signs of 
success in the form of knowledge of others’ minds. 

2. Madhubhitmika 

One who is intent on conquering the world of external 
objects and his sense-organs. He is described in YS. I. 
48 as.having acquired rtambhara prajfa (truth-bearing 
insight) by, as the commentator adds, hearing scriptures, 
(gama), inference (anumana) and practice of dhyana 
(meditation).* 
3. Prajflajyoti 

One who, after the conquest of elements and organs by 
practising constraint as set forth in YS. ii, 46, has 
acquired all the necessary means fo uninterrupted 
progress towards passionlessness. 

4. Atikrantabhavantya ‘ 

One whose only aim is to resolve the mind-stuff and 
whose present life is the last (as that of the anagamin 
in Buddhism). 

Of them, the Madhubhamika is invited by gods.® 

The Kaivalya-pada, the last one and the shortest chapter, opens 
with Siddhis (supernatural powers) which are stated to originate by 
birth or by the application of drugs, (particular) mantras, tapas 
(austerities, penance) or Samadhi. 

The activities of Yogins are stated to be aguklakrsna, neither 
white or good nor black or evil, whereas those of other people are 
threefold—black, white and black (partly good, partly black), white. 

The concluding portion of this chapter is concerned with Samadhi 
and eventual Kaivalya. Before the final stage is reached, a kind of 
Samadhi, called Dharmamegha, arises. It arises when a Yogin, 
after acquiring Viveka-jfana, is absolutely free from attachment 
or hankering. Katvalya means the destruction of all qualities devoid 
of purusartha or the power of céti (consciousness) which is 
established in itself (svarupa-pratistha). 
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In short, the basic doctrine of the Yogaéastra is that the indivi- 
dual soul (jiva) is real, eternal and pure. It is, however, involved in 
the world of sense-objects, and seeks evanescent ends. This Sastra 
prescribes a rigorous discipline. The ultimate goal of Katvalya is a 
state in which the individual soul remains isolated in its own form, 
is free from Prakrti and from the bondage of birth and death. 
Jivanmufdé (liberation when alive), not Videhamukti (liberation in a 
disembodied state or death), is the ideal of Yoga. 
The Yogasira-samgraha of Vijiianabhiksu is an epitome of 
Patafijali’s work, and hardly adds anything new. 
The Vyasa-bhasya is a renowned and standard commentary on 
the YS. This Vyasa appears to have been a historical personage to 
be distinguished from his namesake, the legendary author of the 
Mahabharata. The Vyasa-bhagya mentions (under YS. ii. 55 and 
iii, 18) Jaigisavya who appears. to have been an adept in Yoga 
(Salyaparvan, ch. 50). Several quotations in the bhagya are attributed 
by Vacaspati to Paficasikha, a renowned authority on Samkhya, who 
is supposed to have flourished not later than 300 A.D. A verse, 
quoted in the bhasya, is identical with Visnu-purana, vi. 6,2 which, 
perhaps, cannot be assigned to a date later than the 3rd century A.D. 
Thus, it seems, the bhagya may be assigned to about the 4th century 
AD. 
Some of the commentaries on the YS. are as follows : 
Vrité of Bhavaganesa Diksita, 
Vriti of Nagesa Bhatta (18th cent.), 
Yogacandrika of Ananta Bhatta, 
Yogasutra-gudharlha-dyotika of Narayanendra Sarasvati, 
Yoga-siddhanta-candrika and Sutrarthabodhini of 
Narayana Tirtha, 

Patafijala-rahasya of Raghavananda Sarasvati. 

Some of the glosses on the Vyasa-bhagya are as follows : 


Bhasvati of Hariharananda Arapya, 
Kérana of Kygna Vallabhacarya, 
Maniprabha of R. Sarasvati, 
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Padabodhint of Girijaéamkara, 

Rahasyadipia of Nathur&ma, 

Rajamartanda® of Bhoja (11th cent., first half), 
Samkhya-tattvaloka of Hariharananda Aranya, 
Tativavatéaradi of Vacaspati (c. 9th cent.), 
Vastdika-vrtts of H. P, Svami, 
Vigama-sthila-{ippani of Balarama Udasina, 
Yogapradipika of Baladeva Miéra, 
Yogavartika’ of Vijiianabhiksu (c. 16th cent.). 

On the Vyasabhasya, there is also a Hindi commentary by 
Udayavira Sastri, 

Madhavac&rya’s (14th cent. A.D.) Sarva-dargana-samgraha deals, 
inter alia, with Yoga philosophy. The Sarva-daréana-siddhanta- 
samgraha, of uncertain authorship and date, also deals with this 
system. 


YOGASOTRA OR PATANJALA-DARSANA 
—Text and franslation 
I. SAMADHIPADA 
1. Atha yoganugasanam | 
Now instruction about Yoga.? 
2. Yogaé-cittavrtti-nirodhah | 
Yoga is the suppression of the functions of the mind. 
3. Tada drastuh svaripe’vasthanam | 
In that condition’, the seer? remains in its own form. 
4. Vrlti-sarupyami-taratra | 
In the other condition’, there is the sameness (of the 
Purugsa) with mental function.? 
5. Vrttayah paficatayyah lista klistah | 
The functions, causing and not causing suffering!, are five. 
6. Prama&na-viparyaya-vikalpa-nidra-smrtayah | 
(The above five are) Pramana, Viparyaya, Vikalpa, Nidra 
and Smrté', 
7. Pratyaksa-numana-gamah pramanani / 
The proofs are perception, inference and testimony. 


9 “ 


180 


10, 


11. 
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15. 
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Viparyayo mithya-jfanama-tadripa-pratistham | 
The reverse is false knowledge®, being based on what is not 
the real thing?, 

Sabda-jnana-nupati vastu-Sunyo vikalpah | 
Mental image? is something expressed by words, (but) not 
founded on fact. 

Abhava-pratyaya-lambana vrttir-nidra | 
Sleep is a transformation which depends on the cause of the 
absence (of Jagrata, waking, and Svapna, dream) 

Anubhita-visaya-sampramogah smrtih | 
Memory is the perception of a matter which has been 
experienced. 

Abhyasa-vairagyabhyam tannirodhah | 
The suppression of these! (is possible) by practice and 
detachment?. 

Tatra sthitau yaino’ bhyasah / 

Effort to remain these? is practice. 

Sa tu dirghakala-nairantarya-satkara-sevito drdhabhimth | 
That (i.e, practice), when carefully done! for a long time 
and with unbroken continuity, becomes firm?. 

Drsta-nugravika-visaya-vitrsnasya vasikara-samjna vairagyam | 
Detachment, designated as Vaéikara (controlling the senses), 

; (arises in the mind) which is averse to the objects seen! and 
heard?. 

Tat param purusa-khyater-guna-vaitrsnyam | 
That (detachment) is supreme in the form of aversion 
towards qualities (which are manifest and unmanifest) due fo 
knowledge of Purusa’. 

Vitarka-vicara-nanda-smita-rupa-nugamat samprajnatah | 
Samadhi, (attainable through the suppressed functions of the 
mind becomes) Samprajfata due to its being attended with 
Vitarka, Vicara (subtle examination), Ananda -(joy) and 
Asmita. 
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22, 


23. 


24. 


25. 


26. 


27. 


28. 


29. 


Virama-pratyaya- bhyasa-purvah samskara-bego’nyah | 
The other (kind of Samadhi, i.e. Asamprajfata) is preceded 
by the practice (of Para-vatragya which is) the cause of the 
suppression (of all kinds of Salambana yrtti), and ends in 
Samskara (see Glossary). 
Bhava-pratyayo videha-prakrti-layanam | 
Of the Videhalinas and Prakrtilinas, there is belief in bhava. 
Sraddha-vtrya-smrti-samadhi-prajta-ptrrvaka itaresam | 
Of the others, (Asamprajfata Yoga is accomplished) by 
faith, heroism, memory, concentration and intellect. 
Tivra-samveganama-sannah | 
(Samadhi and result of Samadhi) are,imminent to those 
who have intense Samvega. ! 
Mrdu-madhya-dhimatratvat-tato’ pi visesah / 
There is difference according as the Samvega is mild, medium 
and excessive, 
Iévara-pranidhanad va | 
Or, (Samadhi becomes imminent) by Pranidhana of God. 
Kleéa-karma-vipakasayair-aparaimrstah purusa-viéega isvarah / 
A Puraga of the special kind, unaffected by suffering, action, 
fruit of action and latent impressions, is God. 
Tatra niratigayam sarvajitya-bijam | 
In Him, there is the utmost limit of the seed of omniscience. 
Parvesamapi guruh kalena-navacchedat | 
He is the Guru even of the earlier ones!, as He is not 
limited by Time, 
Tasya vacakah Pranavah | 
His denoter is Pranava, i.e. Omkara'. 
Taj-japas-tadartha-bhavanam | 
Its repetition and contemplation of its meaning (are to be 
done), 
Tatah pratyak-cetana-dhigamo’pya-ntaraya-bhavasca | 
From that arise the realisation - Pratyak-cetana} and also 
the absence of obstacles. ? 
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Vyadht-styana-sambaya-pramada-lasya-virati-bhranti-daréona- 
labdha-bhiimukatva-navasthite-tattvans citta-vikgepaste’ 
ntasayah | 
Disease, dullness, doubt, carelessness, indolence, hankering 
for enjoyment of the objects of sense, false knowledge!, 
non-acquisition of the plane of Samadhi, instability—these 
causes of mental distraction are the obstacles, 


Duhkha-daurmanasya-igamejayatva-$visa- pragvasa-viksepa- 
sahabhuvah | 
Suffering’, sense of frustration?, trembling of the body, 
inhalation, exhalation®'—these are acompaniments of dis- 
fraction. 
Tat-pratisedharthame-katattvabhyasah | 
For the prevention of that (distraction), a person should 
practise contemplation of one?. 
Maittri-karuna-mudito-peksanam sukha-duhkha-punya-punya- 
visayanam bhavanatas-citta-prasadanam | 
The mind becomes clear by the contemplation of friendliness, 
compassion, joy and indifference respectively to the happy, 
the sorrowful, the virtuous and the vicious. 


Pracchardana-vidhiranabhyam va pranasya | 
Or, (the steadiness of mind can be effected) by exhalation and 
retention of the breath. 

Visayavati va pravritir-utpanna manasah sthiti-nibandhani | 
Or when the inclination towards the objects of sense! arises, 
it becomes the cause of (mental) stability. 

Visoka va jyotigmati | 
Or, the griefless condition!, which ‘is full of Jyotih? (can 
stabilise the mind). 

Vitlaraga-visayam va cittam | 
Or, the mind, fixed on those free from attachment (leads to 
the stability of mind). 

Svapna-nidra-jnana lambanam va | 
Or, the adoption of the knowledge of dream and of sleep 
(leads to the stability of mind). 
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Yath&-bhimata-dhyanad vi | 
Or (stability of mind arises) from meditation af will. 
Paramanu-parama-mahattvanto sya vasikarah | 
Its (ie. mind's) mastery extends from the smallest atom to 
the supremely great (objects). 
K¢ina-vrtter-adhijatasyeva maner-grahitr-grahana-grahyesu 
tatstha-tadafijanata samapattéh | 
In the case of one, whose mental modifications have eroded, 
the absolute identity of the cogniser and the cognised, as 
also their complete absorption in one another is brought 
about as in the case of crystal (lit. a gem of respectable 
quality). 
Tatra Sabdartha-jtana-vikalpaih samkirea savitarka | 
In that condition (of Samapatts), the argumentative one? is 
that in which it is confused with thoughts of the word, its 
meaning and understanding, 
Smrti-parisuddhau svariipa-S&inyevartha-matra-nirbhasa 
nirvitarka | : 
The condition, in which the Meaning only is manifest, the 
form having been absent as it were, on the disappearance of 
memory, is called Nérvitarka. 
Etayaiva savicara nirvicara ca sukgma-vigaya vyakhyata | 
By this (i.e. what has been said above), indeed, the delibera- 
tive and non-deliberative, relating to the subtle elements? , 
are explained. 
Sukgma-vigayatvam calinga-paryavasinam | 
And the fact of being subtle ends with Alinga.* 
Ta eva sabijah samadhih | 
Those (four types! of Samapatti) constitute Sabija Samadhi. 
Nirbija-vaisaradye’ dhyatma-prasadah | 
There being vaisaradya! due to Nirvicara (Samadhi), in- 
ternal clarity arises. 
Rtambhara tatra prajna / 
In that condition, the intellect is (named) ytambhara (that 
which upholds truth). - ce ee 
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Sruta-numana-prajtabhyama-nya-vigayd visesartha-teat | 
(The scope of that intellect) is different from (those of) the 
intellect produced by Vedic (testimony)! and inference, due 
to the significance of particulars. 

Tajjah samskaro’nya-samskara-pratibandhi | : 
The impression, grown out of that (Samadhi-prajna) is an 
obstructor of other impressions. 

Tasyapi nirodhe sarva-nirodhan-nirbijah samadhth | 
With the suppression of even that (i.e. Samprajftana due to 
the destruction of impressions, all being suppressed, Nérbija 
Samadhi* arises. 

Here ends Samadhipada. 


Il. SADHANA-PADA 


Tapah-svadhyaye $vara-prapidhanant kriyayogah | 
Austerity!, svadhyaya? and Iévara-pranidhana® constitute 
the yoga of action. ‘ 
Samadni-bhavanarihah kleba-tani-karanarthagca, | 
(The above Kriyayoga is for) contemplation of Samadhé and 
for reducing kleéa.} 
Avidya-smita-raga-dvesa-bhinivesah paticaklesah | 
Ignorance (false knowledge), self-feeling (ego), attachment, 
hatred and desire to continue to be what one is—these are 
the five klegas (sources of suffering). 
Avidya-kgetramu-tlaresam prasupta-tanu-vicchinno-daranam | 
Ignorance or false knowledge is the source of the following 
ones existing as prasupta (dormant'), tanu? (attenuated), 
vicchinna® (overpowered) and udara‘ (expanded). 
Anitya-$uci-dubkhi-nitmasu nitya-$uct-sukha-tma-khyatira- 
vidya. 
Ignorance (false knowledge) is considering the non-eternal, 
impure, sorrow and non-Atman to be etern:l, pure, happi- 
ness and Atman (respectively), 
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Drg-daréana-saktyor-ekatmate-vasmita | 
Self-feeling is the sense of intellect and the ability to see 
being one as if were. 
Sukhanugayi ragah | 
The (hankering for) happiness, resulting from (the memory 
of happiness of an experienced person), is attachment. 
Dubkhanukayt dvega’ | 
Hatred is (the desire for resistance) of sorrow resulting from 
(the memory of sorrow of an experienced person). 
Svarasavahi viduso’pi tatharndho’ bhinivegab | 
Natural well-known Kleéa (i.e. desire to continue to be what 
he is) of even a learned person like that (of one devoid of 
_ learning) is Abhiniveéa. 
Te pratiprasava-heyab sukemab | 
Those slender! (leas) are to be discarded by a process of 
countermand.? 
Dhyana-heyas-tad-vyttayah | 
The gross condition of (those Klegas) is to be forsaken by 
dhyana.’ 
Klesamiilah karmagayo drsta-drsta-janma-vedaniyah | 
The impression! of action, rooted in klega, is to be seen 
in the seen? and unseen® lives, 
Sati mile tad-vipako jaty-ayur-bhogab | 
The root being there, the fruition of it (i.e. karmagaya) is 
jats? longevity? and experience®, 
Te hlada-paritipa-phalah puyya-punya-hetutvat | 
They (i.e. jati, ayus and bhoga, stated in the previous Snira) 
result in pleasure or pain being caused by merit or demerit. 
Parinama-tapa-sam skara-dulkhair-guya-vrtti-virodhacca 
duhkhameva sarvam vivekinak | 
To one, possessed of discriminative knowledge, all (pleasures 
of sense) is suffering? due to the sorrow caused by conse- 
quence?, anguish? and impression‘, and also on account of 
the adverse functioning of qualities®. 
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Heyam dubkhama-nagatam | 
The misery, that is yet to come’, should be discarded? (i.e. 
prevented). 

Drasty-drSyayok samyogo heya-hetub | 
The association of the seer and the seen! is the cause of that 
which is to be discarded. : 

Prakaga-kriya-sthitigilam bhutendriyatmakam bhoga-pavar- 

gartham dréyam | 
What is to be seen, consisting in gross elements and the 
organs of sense, is of the nature of illumination, action and 
static condition?, and is for enjoyment and emancipation’. 

Vebesa-visesa-linga-matra-lingani guna-parvani | 
The stages of the Gunas' are the particular?, non-particular*, 
the linga*, matra® and aliiga®. 

Drasta dysimatrab Suddho’ pi pratyayanupagyab | 
The seer is only the power to see (unqualified by adjective) ; 
though pure, he sees! through intellect. 

Tadartha eva dréyasyalma | 
The essential element of what is seen is, indeed, for (the 
purpose of serying) him’. ; 

Krtartham prati nagtama-pyanastam tadanya-sadharanatuat | 
That, though destroyed in the case of him, whose purpose 
has been served, is not destroyed as it is common to others!. 

Sva-svami-saktyok svaripo-palabdhi-hetuh samyogah | 
Association is the cause of the self-realisation of ifs power 
as also of its Lord’s?. 

Tasya hetur-avidya | 
Its} cause is ignorance (or false knowledge). 

Tada-bhavat samyoga-bhavo hanam tad dr&eh kaivalyam | 
Abjuration is the absence of association due to the lack of 
that (i.e. Avidya) ; that is the katvalya! of the seer. 

Viveka-khyatir-aviplavs hanopayab | 
Discriminative knowledge', which is unbroken?, is the 
means of abjuration?. 
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Tasya saptadha pranta-bhumih prajna | 
His? wisdom of the last stage is sevenfold. 


Yogaiga-nusthanada-suddhi-ksaye jfana-dtptiravivekakhyateb | 
The imparities? being destroyed, due to the practice of the 
accessories of yoga’, there arises the illumination of know- 
ledge (lasting) up to discriminative knowledge. 


Yama-niyama-sana-pranayama-pratyahara-dhirana-dhyéna- 
samadhayor stav-angant | 
Yama...samadhi' are the eight accessories (of Yoga). 


Ahimsa-satya-steya-brahmacarya-parigraha yamak | 
Non-injury!, truthfulness’, non-theft?, continence‘, lack of 
parigraha®—(these are) Yamas. 

Jati-deéa jala-samaya-navacchinn&h sarvabhauma 

mahavratam | 
(The above), not limited by class, place, time and convention, 
are universal, (and constitute) the Great vow'. 

Sauca-santoga-tapab-svadhyaye-svara-pranidhanani niyamah | 
Purity1, contentment?, austerify®, svddhyaya* (and) iévara- 
prapnidhana® are observances. 

Vitarka-vadhane pratipaksa-bhivanam | 
When (the above) are obstructed by improper thoughts!, 
there should be contrary thoughts?, 

Vitarka-himsadayah krtakarita-numodita lobha-krodha-moha- 

purvaka mrdu-madhya-dhimatra duhkha-jfana-nanta-phala 

&lé pratipakga-bhavanam | 
Improper thoughts, injury, etc., whether done on caused to 
be done’, or approved?, whether preceded by greed, anger 
or delusion®, whether mild, medium or excessive, result in 
the experience of sorrow and are of infinite consequence— 
such is the thought of the opposite. 

Ahimsa-pratisthayam tat-sannidhau vatra-tyagah | 
(The attitude of) non-injury being confirmed, there is abjura- 
tion of animus (by others) in his presence’. 
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Satya-pratisthayam kriya-phalagrayatvam | 
Truthfulness being confirmed, there arises the sfate of 
receptacle of the fruits of action (viz. sacrifices, etc.)! or his 
word acquires the power of bearing fruit?. 
Asteya-pratisthayam sarva-ratno-pasthapanam. | 
When non-theft is confirmed, all jewels come to the yogin'. 
Brahmacarya-pratisthiyam virya-labhah | 
Continence being confirmed, there is acquisition of heroism.* 
Apartgraha-sthairye janma-kathamta-sambodhah | 
When aparigraha’ is confirmed, there arises knowledge of 
the how and wherefore of birth’. 
Saucat svanga-jugwpsa parair-asamsargah | 
From purity arises disgust fowards own body and (desire 
for) non-contact with others. 
Sattva-éuddhi-saumanasyai-kagraye-ndriya-jaya-tma-daréana- 
yogyatvans ca | 
(From Sauca also arise) the purity of mind, good mental 
disposition, concentration, conquest of the senses, capability 
of realising Atman. 
Santogada-nuttamah sukhalabhah | 
From contentment arises the acquisition of the most excellent 
happiness. 
Kaye-ndriya-siddhir-asuddhi-kgayat-tapasah | 
The Siddhis of the body! and the senses? arise due to the 
destruction of impurities owing to austerity. 
Svadhyaya-dista-devata-samprayogah | 
Due to Svadhyaya', there is communion with the desired 
deity. 
Samadhi-siddhir-iévara-pranidhanat | 
Accomplishment of Samadhi} accrues from iévarapra- 
pidhana?. 
Sthira-sukhama-sanam | 
Asana’ is steady and pleasant?. 
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Prayatna-scithilya-nantya-samapattibhyam | 
(Asanas become effective) due to the slackening of effort}, 


and meditation on the infinity’. 

Tato dvandva-nabhighatah | 
Due to that (Asana', there is no assault by the pairs (of 
opposites). 

Tasmin. sati $visa-praévasayor-gati-vicchedak pranayamah | 
(That, i.e. Asana being practised), the break in the course 
of inhalation and exhalation is pranayama.? 

Bahya-bhyantara-stambha-vyttir-desa-kala-samkhyabhih 

paridrsto dirgha-sukgmah | 
(That Pranayama is) external, internal? or steady, being 
regulated by place?, time‘ and number®, and is long or 
subtle®, 

Bahya-bhyantara-vigaya-kgepi caturthah | 
(The fourth kind of Pranayama) is beyond external and 
internal operations?. 

Tatah ksiyate prakasavaranam | 
Due to that (i.e. Pranayama), the cover of the light (i.e. 
discriminative knowledge)? is destroyed. 

Dharanasu ca yogyata manasah |» 

(From Pragayama) there arises fitness of the mind for 
Dhirayas?. 

Sva-visaya-samprayoge cittasya svarupa-nukara ivendriyagam 

pratyaharal | 
There being non-application of the senses to their own 
objects!, their (i,e. of the senses) imitation, as it were, of 
the nature of mind? is Pratyahara. 

Tatah parama vasyate-indriyanam | 
Then (follows) the supreme subjugation of the senses’. 


Here ends Sadhana-pada. 
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1. VIBHOTI-PADA 
Debabandhas-cittasya dharana | 
Dharana (contemplation) is the fixation of the mind ona 
particular thing’. 
Tatra pratyayat-katanata-dhyanam | 
There? the singleness of cognition? is dhyana or meditation. 
Tade-vartha-matra-nirbhasam svariipa-éinyamiva samadhih | 
That! alone, when concerned with only the object of medi- 
tation, as if unconscious of its own nature’, is Samadhs*. 
Trayame-katra samyamah | 
The (above) three, being related to a single object, is (called) 
Samyama'. 
Taj-jayat prajfalokak | 
The light of intellect! (arises) from the mastery over that?. 
Tasya bhimigu viniyoga | 
Its' application (should be) in stages?. 
Trayama-ntarangam purvebhyab | 
The triad (ie. Dharana, Dhyana, Samadhi) is internal? in 
comparison with the earlier ones (ie. from Yama to 
Pratyahara). 
Tadapi bahirangam nirbijasya | 
Even that (triad of Dharana, Dhyana, Samadhi) is external 
to Nirbija (yoga)?, 
Vyutthana-nirodha-samskarayor-abhibhava-pradurbhavam 
nirodha-ksana-cittinvayo nirodha-parinamab | 
The transformation, connected with one identical mind, at 
every moment of suppression, due }fo the overpowering of 
the impressions of distraction and the rise of the impressions 
of suppressions is the mind’s transformation due to suppres- 
sion.' 
Tasya praéantavahita samskarat | 
Due to the impression (of suppression) its quiet flow (takes 
place)?, 
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Sarvarthatai-kagratayok keayo-dayau cittasya samadhs- 
parigamal | 
The destruction of distraction’; and the rise of concentration 
(constitute) the Samadhi transformation of the mind. 
Tatah punab santoditau tulya-pratyayau-cittasyai-kagrata- 
parinamab | 
In that (Samadhé) again, the Santa! and Udita?, of equal 
modification, (constitute) the concentration-transformation 
of the mind.® 
Etena bhiate-ndriyesu dharma-lakgana-vastha-purinama 
vyakhyatah | 
By it, the transformations of inherent quality, characteristic 
and condition of the gross elements and the senses? have: 
been explained. 
Santo-dita-vyapadesya-dharmanupati dharmi | 
The substratum is that which is related to the properties, 
calm, manifest or undefinable?. 
Kramanyatvam parihamanyatve hetub | 
In the matter of difference in transformation, the difference 
in order’ is the cause. 
Parigama-traya-samyamada-lita-nagata-jfanam | 
Knowledge of the past and the future (arises) from 
_ Samyama? relating to the three transformations’. 
Sabdartha-pratyayanami-taretara-dhyasat samkaras-tat- 
pravibhaga-samyamat sarva-bhita-ruta-jnanam | 
There is confusion of word (its) meaning and pralyaya! due 
to false attribution?. From Samyama® on them individually 
(arises) the comprehension of the sound (uttered by) all 
beings. 
Samskara-saksat-karanal-purva-jati-jnanam | 
From the direct memory of the (latent) impressions? (arises) 
the knowledge of the previous birth, 
Pratyayasya para-citta-jnanam | 
(From Samyama’ on and direct perception) of pratyaya? 
(arises) knowledge about the mind of others. 
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Na ca tat stlambanam tasya-vigayibhutatvat | 
(The knowledge of the other’s mind) is not accompanied by 
its support, because that is beyond its ambit?. 
Kaya-ripa-samyamat-tad-grahya-$akti-stambhe caksuh- 
prakasa-samprayoge ntardhanam | 
Due to Samyama? on the form of the body, the power of its 
being comprehended being inert?, (and) the light of eyes not 
being applied®, (there arises) disappearance (of the body). 
Etena gabdadya-ntardhanamu-ktam | 
By this is stated the (process of) eee of sound, 
etc.1 
Sopakramam nirupakramam ca karma ; tat-samyamada- 
paranta-§"anama-ristebhyo va | 
Action is (of. two kinds, viz.) with initiative! and without 
initiative®. From Samyama' on it or from arigtas* (arises) 
the knowledge of the other end (of life, i.e. death), 
Maitryadisu balani | 
(From Samyama on) friendliness, etc. (arise) powers?, 
Balegu hasti-baladini | 
(From Samyama on) powers (arise) the strength of 
elephants, etc.2 
Pravrttya-loka-nyasat sukgma-vyavahita-viprakygta-jnanam | 
From the application of the pravrttya-loka! (arises) the 
knowledge of the subtle”, obscured® and remote (objects). 
Bhuvana-jfianam siirye samyamat | 
From Samyama on the sun (arises) the knowledge of the 
bhuvana'. 
Candre tara-vytha-jfanam | 
(From Samyama on) the moon (arises) the knowledge of the 
starry regions!. 
Dhruve tad-gati-jranam | 
(From Samyama on) the Polestar (arises) the knowledge of 
motions of them (i.e. stars). 
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Nabhi-cakre kaya-vytiha-jnanam | 
(From Samyama on) the navel-circle (arises) the knowledge 
of the body!. 

Kantha-kipe keut-pipasa-nivritih | 
(From Samyama on) the depression of the throat’ (arises) 
the cessation of hunger and thirst. 

Kaurma-nadyam sthairyam | 
(From Samyama on) Kurma-nadi? (arises) steadiness. 

Mirdha-jyotisi siddha-darganam | 
(From Samyama on) Mardha-jyotih' (arises) the sight of 
the Siddhas?. 

Pratibhad va sarvam | 
Or (from Samyama on) Pratibha! everything? (can be 
known). 

Hrdaye citta-samvit | 
(From Samyama on) the heart} (arises) knowledge of the 
mind?. 

Sattva-purusayor-atyanta-samkirnayoh pratyaya-viseso bhogahk 

pararthatvat svartha-samyamat purusa-jfanam | 
Experience arises from the incapability of differentiation 
between Sativa and Puruga, which are absolutely unmixed?; 
knowledge of Purusa proceeds from Samyama on Puruga 
apart from that of the other. 

Tatah pratibha-sravana-vedana-daréasvada-varta jayante | 
From that (ie. knowledge of Puruga) arise? intuitional 
cognition?, the faculties of hearing, touching, seeing beaufi- 
ful forms, experiencing taste, feeling pleasant smell. 

Te samadhav-upasarga vyutthane siddhayab | 
They! are obstacles? to Samadhi, and are powers® in dis- 
traction (i.e. distracted mind). 

Bandha-kaérana-$aithilyat pracara-samvedanacca cittasya para- 

Sariraveéah | 
Due to the slackening of the cause of bondage’ and the 
knowledge of the movement (of the mind)?, there takes 
place the entrance of mind into another’s body. 
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Udana-jayaj-jala-panka-kagtakadisu-asanga utkréntisca | 

Due to mastery over Udana}, non-contact with water, mud, 

thorns, etc.? takes place and also ascension®. 
Samana-jayaj-jvalanam | 

From mastery over Samana’ (arises) effulgence?. 
Srotra-kagayoh sambandha-samyamiad divyam érotram | 

From Samyama on the relation between the sense of hearing 

and ether (arises)? divine sense of hearing?. 
Kaya-kasayoh sambandha-samyamat laghu-tila-samapattesca- 
kaga-gamanam | 

(From Samyama on) the relation between the body and 

Akaéa as also from the thought of light going into the sky. 
Bahir-akalpita vrttir-mahavideha tatah prakagéa-varana-kgayah [ 

The external Akalpita transformation (of mind) is the 

Great Incorporeal ; from that (takes place) the destruction 

of the cover of the Prakaéa?. 


Sthula-svartipa-sukgma-nvayarthavattva-samyamadbhitajayah | 
Mastery over the elements (arises) from Samyama on (the 
five basic elements, viz.) gross, the inherent characteristic? , 
subfle*, immanence‘ and fruition® bearing form. 

Tato’ nimadi-pradurbhavak kaya-sampat tad-dharma- 

nabhighatagca | 
From that (ie. mastery over elements) arise (the Siddhis) 
Anima etc.1, wealth of the body?, and non-obstruction (by 
the elements) of its (i.e. of the body) functions*. 

Rupa-lavanyabala-vajra-samhananatvini kaya-sampat | 
Beauty, grace, strength and adamantine body are the wealth 
of the body. 

Grahana-svaripa-smita-nvaya-rthavattva-samyamads- 

ndriya-jayah | 
Mastery over the senses arises from the Samyama on the 
power of cognition?, svarupa?, egoism, anvaya® and 
arthavattva‘. ; 
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49, 


50. 


51. 


52. 


33, 


55. 


356. 


Tato manojavitvam vikaranabhavah pradhana-jayaégca | 
~ From mastery over the senses (arise) speediness like that of 

usd, the unobstructed function of the senses (devoid of 
connediun with the gross body) (with respect to the intended 
place, time and matter) and the conquest of Pradhana?. 

Sattva-puruga-nyathakhyati-matrasya sarva-bhava-dhi- 

‘sthatrtvam sarva-jfatrivam ca | 
(The yogin). who has only the knowledge of the distinction 
of Sattva’ and Purusa, acquires mastery over all things and 
omniscience. 

Tad vairagyadapi doga-bija-kgaye kaivalyam | 
From detachment even to that (i.e. the Siddhé referred to in 
the previous Sutra) (arises) Kaivalya}, the seeds of Kleéa? 
being destroyed®. 

Sthiny-upanimantrane saiga-smaya-karanam punar-anista- 

prasangat | 
Avoidance of attachment to and pride in the invitation! by 
gods? (is ordained) owing to the possibility of recurring harm. 

Kgana-tat-kramayoh samyamad vivekajam jfanam | 
Discriminative knowledge (arises) from Samyama on 
moments? and their succession?. 

Jati-lakgana-debair-anyata-navacchedattulyayos-tatah 

pratipattih | 
From it (ie. discriminative knowledge) (arises) the know- 
ledge of difference between two things which, due to non- 
differentiation by class, characteristic or place, appear to be 
similar}. 

Tarakam sarva-vigayam sarvatha-vigayama-kramam ceti 

tad vivekajam jfanam | 
That knowledge, arising from discrimination, is taraka}, 
related to all objects?, to all conditions’ and without 
succession‘. ‘ 

Sattva-purusayok suddhi-samye katvalyami-ti | 
Kaivalya (arises) when sativa! and Puruga are pure? and 
similar. : 

Here ends Vibhiti-pada. 
10 
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Janmau-sadhi-mantra-tapah-samadhijah siddhayab | 
Siddhis' arise from birth?, herbs ‘or medicines)* , incanta- 
tions‘, austerities and Samadhs®. 
Jaty-antara-parinamah prakrtya-purat | 
Transformation into another class is due to the flow of 
Prakrtis’. 
Nimittama-prayojakam prakrtinam varana-bhedastu tatah 
kgetrikavat | 
The cause! is not instrumental (in making) Prakrtis act ; 
what follows then is like the owner of a field?. 
Nirmana -cittany-asmita-matrat | 
The created minds (proceed) merely from egotism?. 
Pravrtti-bhede prayojakam cittame-kama-nekegam | 
The one mind (of the yogin) is the cause of all the (created) 
minds in their various proclivities?. 
Tatra dhyanajama-naéayam | 
Among them’, the mind, arising from meditation, is devoid 
of impressions?. 
Karma-sukla-krsnam yoginas-trividhami-taresam | 
The yogin’s action is neither white nor black’. The action 
of others is threefold.? 


Tatas-tad-vipaka-nugunaname-vabhivyaktir-vasananam | 
From those (three), there is manifestation of only those 
impressions which are consonant with their fruition‘, 


Jati-dega-kala-vyavahitanama-pyanantaryam smrti- 
samskarayor-ekaripatvat | 
Due to the similarity of memory and impressions!, the 
impressions, though distanced by class, space or time, rise 
like immediate ones.? 


Tasima-naditvam casigo nityatvat | 
They? are without beginning due to the eternality of aéis?. 
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16. 


18. 


19. 


20. 


Hetu-phala-$raya-lambanath samgrhitatvade-sanurbhave 
tadabhavah | 
Being accumulated by cause!, effect?, substratum? and 
support‘, they become non-existent with their non-existence. 
Atita-nagatam svartipato’ styadhva-bhedat dharmanim | 
The past and future things (really) exist in their réal nature, 
due to the difference in the conditions of propertiés, 1 
Te vyakta-stkema gunatmanah | 
They, of the nature of Gunas*, are manifest® and subtie*. 


Parinamai-katvad-vastu-tattvam | 
Due to the singleness of transformation (of the Guyas) 


(there is) oneness of things?. 

Vastu-samye citta-bhedat-tayor-vibhaktah panthah | 
A thing} being the same, their? course is divided due to the 
difference of minds®. 

Na caika-citta-tantram vastu tada-pramanakam, tada kim 


syat | 

(This Satra has not been recognised by Bhoja). Nor isa 
thing dependent on a single mind. (Had that been so) if 
that is apramanaka, then what would happen’ ? 

Tadu-pardga-peksitvac-cittasya vastu jfata-jnatam | 
Due fo the mind being in need of being coloured (ie. 
affected) by it, a thing is known or unknown?, 

Sada jiiatas-citta-vrtiayas-tat-prabhoh purusasya- 

parinamitvat | 
The functions of the mind are always known owing to the 
non-transforming nature of its lord, Puruga?. 

Na tat svabhisam dréyatvat. 
That (i.e. the mind ) is not self-illuminating as it is percep- 
tible (lit. visible)?. 

Ekasamaye cobhaya-navadharanam | 
(Mind being not self-illuminating), comprehension of two 
things (i.e. mind, the cogniser and the object at the same 
time? is not possible. 
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Cittantara-dréye buddhi-buddher-ati-prasafigah 
smrti-samkaraéca | 
If cognition by another mind (is presumed’, then there will 
be infinite regress of mind-manifesting mind and also mixing 
up of memories?. 
Citer-apratisamkramayas-tadakara-pattau sva-tnuddht 
samvedanam | 
The conscious principle, having no movement elsewhere, 
having assumed the form of that (i.e. buddhi)?, there arises 
the knowledge of its own cognition. 
Drastr-dréyo-paraktam cittam sarvartham | 
The mind, tinged by the seer and the seen, is all-embracing'. 
Tada-samkheya-vasanabhié-citramapi parartham samhatya- 
kariteat | 
That (citta or buddhi), though variegated by innumerable 
vasanas}, is for the sake of another, due to its being a 
conglomerator. 
Viéesa-dargina atma-bhava-bhavana-vinivrttih | 
There is cessation of the reflection, on the nature of the 
self1, of one who has seen (realised) the (Puruga) who is 
of a special nature.? 


Tadahi viveka-rimnam kaivalya-pragbharam cittam | 
Then!, indeed, the mind becomes viveka-nimna? and 
kaivalya-pragbhara®. 
Tac-chidreyu pratyaya-ntarani samskarebhyah | 
Behind? that other (kinds of) knowledge arise from (latent) 
impressions, 
Hanamesim kMesavaduktam | 
Their! abjuration is like that of the klegas?. 
Prasamkhyane’pya-kusidasya sarvatha-viveka-khyater- 
dharmameghah sam&dhth | 
Even after (the rise of) discriminative knowledge, in a person 
who is devoid of attachment’, (arises) from that knowledge, 
by all means, the Samadhi called dharmamegha?. 
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33. 


34, 


Tatah keSa-karma-nivrtish | 
Thence? there is cessation of kleéas? and action*. 

Tada sarva-varana-malapetasya jfanasya-nantyaj- 

jfeyamalpam | 
Then, due to the infinity of knowledge’, free from all veils 
of impurities*, little remains to be known*. 

Tatah kriarthanam parinama-krama-samaptir-guyanam | 
From that! the qualities having their purpose? served, the 
order of their transformations becomes complete. 

Keana-pratiyogt parinama-paranta-nirgrahyah kramah | 
The order (of transformations) is a foil to moments, and is 
cognisable at the last stage of transformation?. 

Purusartha-éinyanam gunanam pratiprasavah 

katvalyam svariipa-pratistha va citiéakiirits | 
The complete extinction! of the qualities’, devoid of action 
for the Puruga is Kaivalya or (it is) the power of conscious- 
ness which is established in its own form®. 


Here ends Kaivalya-pada. 


NOTES ON TEXTS 
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L _ SAMADHI-PADA 

Stra 1 
According to the Bhasya, Yoga means Samadhi which isa 
characteristic (dharma) of the citta (mind) which has the follow- 
ing bhamis or natural conditions : 

Kgipta—distracted ; 

Miudha—stupefied ; 

Viksipta— excessively distracted ; 

Ekagra—concentrated ; 

Néruddha — suppressed. 
The Bhagya states that Samadhi, in the Vikgipta condition, does 
not apply to Yoga (na yogapakse vartate’. For meaning and 
different kinds of Yoga, see Introduction. 

Sittra 2 
The Bhasya notes that, as the word ‘sarva’ (all) is not mentioned 
in the Sutra, as qualifying csttavytts, even Samprajfiata Yoga 
(see Glossary) is called ‘Yoga’. Citta has the three charac- 
teristics, viz. Prakhyaéilatva (i.e. Prakagaéilatva), Pravrtitéilatva 
and Sthitééilatva ; these are respectively the effects of the quali- 
ties of Sattva, Rajas and Tamas. The result of Nirodha is that 
one can keep the mind steadfast on one desired matter, ‘and, by 
Practice, can fix the mind on any matter at will. The subject of 
meditation is not necessarily an external object like a jar or 
cloth : it may as well be a mental attitude. 

Sitra 3 

1. That is, when there is citta-vrtti-nirodha. 

2. Purusa, in the form of consciousness, remains in its true form, 
as in Katvalya. Such Pwruga is characterised by the Bhagya as 
Buddhi-bodhaima i.e. cogniser or witness of Buddhi transformed 
as object (vigsaya). The main Buddhi is Aham-pratyaya. Nirodha- 
samadhi means the Jaya of esta, and Katvalya means pralaya. 

Sitra 4 

1. That is, when there is viksepa or distraction, 

2..The Puruga has the same we as those which arise in the 
Vyutthana condition. 
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Taking the analogy of magagt (ayaskantamani) from the 
Bhagya, Vijfanabhikgu says as follows. A magnet attracts “a 
Piece of iron which is near it, and thus being instrumental in its 
owner’s enjoyment, becomes like a thing belonging fo the master. 
Similarly, citta, having brought the objects (like iron) near itself, 
and making them visible fo its own Puruga, becomes like his own, 

Sitra 5 

1. Sufferings are fivefold. See Paficaklega in Glossary. Such 
thought as “I am the body”. is the cause of suffering, The 
contrary thought “I am not the body” does not cause suffering. 

S8tra 6 

1, The terms, used in this Satra, are explained in the subsequent 
Sutras. 

Sitra 7 

1, The testimony of a trustworthy person is a proof. For example, 
the testimony of the Vedic seers is authoritative. 

Sitra 8 

1, That is, the opposite of reality. 

2, This may be dye to the five Kicéas (see Glossary) which are also 
called Tamas, Moha, Mahamoha, Tamisra and <Andhatamisra 
respectively. These cloud the mind which, therefore, cannot 
visualise the real thing, , 

3. For example, if one speaks of seeing ‘two moons, his testimony 
is falsified by the existence of only one moon, 

Sitra 9 ota 

1. For example, the horns of a hare, Such a-fanciful image is 
expressed by mere ag but is not based on reality, 

Stra 11° 

1, The word aeampramosa means want of theft or concéalment, It 
means the retention of the image of only what has been felt or 
perceived, and nothing else. i 

mre 12 ee $88 
+: That is, the pitgloraiic ne cite, The Bhasys states that the 

. Tiver of citta flows in two directions, viz. towards. wehaing. and 


Rawk 
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fowards sin. That which flows to the high plene of Katwalya, 

and is subservient to diseriningtive knowledge, is conducive to 

wellbeing. That which flows to the height of worldliness, arid is 
- spbjegt to non-discriminegion, is productive of sin. 

2. The Bhasya states that, by the practice of discriminative insight, 
the flow of discrimination is unfolded, and by non-attachment 
the flow of sense-objects is stopped, Thus, the suppression of 
cilta-vrtts depends on both non-attachment and practice, This 
idea occurs also in the Gtta, VI. 35. 

Sitra 13 

1. That is, in practice and detachment. The Bhagya states—cjttasya 
aurtitkasya pragantavahita sthitéh ; sthiti or stay js the calm flow 
of the mind which is free from vrttis or transformations. This 
condition of the mind is stated, in the Tattvavaisardi, a8 rajasa- 
tamasa-vrtté-rahita, i.e. devoid of the functions caused by the 
gunas, called Rajag and Tamas, The Patafijala-rahasya explicitly 
states that such a condition of the mind arises in one who is 
sattva-vytti (possessed of the quality of Sattva). According to 
the Yogavirtika, by prufanta (i.e. prasantavahtta) is meant 
hargaSokaditaranga-rahita ; i.e. devoid of the waves of joy and 
sorrow, 

Sitra 14 . 

1, Accomplished with austerity, continence, learning and reverence. 
Austerity means the giving up of pleasure. Learning means 
metaphysical knowledge. — 

2. That is, such practice is not suddenly overpowered by Vyutthana 
‘Samskara see Glossary’, 

The word -‘nairantarya’ in-the text is taken by the Bhasvati 
‘to megn daily, every mement. Agcording to the Patanjala- 
> vahasya; it~ signifies continyity till susupti (@ susupteh). For 
Sugupti, see Glossary, ce 
Sttra 1) 


4. ‘The ‘svoridly ohipats - Late: “neat; 6.8. ‘wemen, fod nt din, 
mastery over others, } 
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2. These relate to objects of the other world, heard about in Sastras ; 
e.g. Svarga (heaven), Vaidehya, Prakrti-layatva. Vaidehya means 
the state of Videha. According to Bhoja, those, who are firmly 
established in Sananda Samadhi, and do not perceive the truth 
about Puruga and Prakrti, are called: Videha. According to 
Miéra, a Videha is one who, due to Samskara arising from the 
worship of either Bhita or Indriya regarded as Atman, is 
merged in the object of worship after shedding the mortal body. 
This is not clear; because, if one after worshipping Bhata, 
merged into the object of worship, then Nirbija Samadhi 
would not be possible. By Videha, Vijtanabhiksu, relying on 
YS. III. 43, means that Mahat etc., endowed with Buddht 
independent of body. Prakrtt-laya means absorption in Pradhana 
or Mula Prakrti. In commenting on the Sankhyakarika (45), 
Gaudap4da holds that those who have vatragya, but lack mefa- 
physical knowledge, become absorbed, after death, in one of the 
following eight Prakrtis : Pradhana, Buddhi, Ahamkara, five 
subtle elements. 


According to the Bhasvati, Vasikara Vatragya is preceded 
by three conditions ; viz. 
(1) Yatamana—in it there is effort to uproot passion or 
attachment, 


(2) VWyatireka—comprehension of the fact that detachment 
has been accomplished with respect to some 
objects and that attachment fo certain other 
objects is yet to be accomplished. 

(3) Ekendriya—in this condition, the senses are completely 
detached from the objects, but attachment, 
in the form of curiosity, lingers on in the 
mind alone. Ekendriya refers to the single 
éndriya in the form of mind. 


The idea that the mind retains attachment, even after the setises 
are withdrawn from the objects, is eaproced a also in the ene 
verse of the Gita (II. 59): : 
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vegaya vinivartante niraharasya dehinah | 
rasavarjam raso’ pyasya param drstva nivartate |/ 


After these stages, the yogin, has no necessity of cultivating 
detachment which takes place independently of his volition. Thus 
is effected supreme indifference to the objects of sense. 

Sitra 16 
Having spoken of Vairagya in the previous rule, the author 
speaks of Para-vairfigya or supreme detachment. It consists in 
aversion to the manifest and unmanifest qualities (viz, Sativa, 
Rajas and Tamas). Such Vairagya arises with the knowledge 
about Puruga, and is only the utmost purification of knowledge. 
All human knowledge is directly or indirectly the cause of the 
cessation of suffering. That knowledge is perfect by which there 
is absolute cessation of suffering. Thus, supreme Vatritgya is 
the culmination of jfiana or the ultimate purification of it. This 
is because, in it, there remains no inclination. Devoid of 
inclination, the mind remains tranquil, and the only thing that 
remains in the mind is the knowledge of Purusa. In such a 
condition, the Yogin thinks like this ; what is to be acquired has 
been acquired, the Klegas, worthy of being eroded, have been 
eroded ; the cycle of rebirths has been snapped. The culmina- 
tion of jfiana is rairagya with which Kaivalya is inseparable. 

Sitra 17 
For Samprajfiaia Samadhi, see Glossary. 
The, terms Saritarka, Savicara, Sananda and Sasmita are 
explained in Glossary. 

Sitra 18 
When all the vrttis of the mind disappear, the cttta-ntrodha is 
called Asamprajfiata Samadhi. Para-vairagya, defined in sutra 
16, is the means to it. In this state, no thought exists. This 
kind of Samadhi is called Nirbija. 

Siifra 19 
The Nérbija Samadhi, spoken of in the previous Sutra, is two- 
fold— Upaya-pratyaya and Bhava-pratyaya. Upaya-pratyaya is 
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that of which Sradiha, etc.. mentioned in Stra E20, are the 

means to the attainment of Viveka. This Pratyaya arises in the 

Yogins. In Bhava-pratyaya, bhava has been variously explained. 

According to Misra, it is Avidya. Bhoja takes it to mean Sam- 

sara (cycle of re-births). In the opinion of Bhikgu, i€ means birth. 

According to ancient Buddhist §astra, bhava means the cause 

preventing birth. Some take bhara to denote Samskara, arising 

from Avidya, which is the cause of birth. 
For the meaning of Videhalina and Prakrtilina, séé hote 2 

under Saira 15. 

Sitra 20 

Itaresam—of the others, ie. Yogins. 

This Sutra states how Upaya-pratyaya arises in the Yogins. 

The factors, leading to Upayapratyaya, are as follows : 

(i) Sraddha—according to the Bhasya, it denotes samprasada 
of the mind ; i.e. sense of agreeable certainty. In the case of 
many people, §astra and the knowledge, acquired from the 
Guru, merely satisfy the curiosity. To know out of such 
curiosity is not sraddha. Sraddha is that kind of knowing 
in which there is Samprasada stated above. When there is 
Sraddha, the love and attachment for the object of éraddha 
gradually increase. 

Cf. Gita—Sraddhavan labhate jftanam tatparah samyaten- 
driyah. According to the Bhasya, Sraddha, like benign 
mother, protects the Yogin. 

(ii) Virya—indicates enthusiasm and strength. It is that by 
which one can re-engage the mind, which is fatigued or 
running after another matter, in the practice of Yoga. 
Sraddha leads to Virya. As a person, practising weight- 
lifting, gradually acquires skill in it, so also one, trying his 
best fo abjure indolence and practise self-restraint, acquires 
virya. 

(iii) Smrti—The principal means, Repeated perception of the 
perceived subject of meditation and the continuous feeling 
that such perception is and will be in the mind. This is 
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the sole means of concentration. God ahd the tattvas are 
subjects of meditation. Srrti relates to these. Smrti- 
sadhana, relating to God, is. like this. Af first, one has to 
practise temembrance of the relation between Pravava (the 
denoter) and God (denoted). When Pranava is pronounced 
(mentally or overtly), the idea of God, free from Kiega etc., 
will dawn upon the mind ; at this juncture, fhe memory of 
the denoter-denoted will be confirmed. This being so, the 
Yogin, knowing God to be present in himself, will go on 
remembering Him by repeating Pranava. Thus, he will be 
remembering the memory of God. Similarly, he will be 
contemplating the true nature of the tattvas, viz. Bhuta- 
tativa, Tanmialra-tattva, Indriya-tattra, Ahankara-tattra 
and Buddhi-tattva. Viveka-smrti (discriminative memory) 
is the principal means. 

Memory being stable, the mind becomes calm and leads to 
Samadhi. By Samadhi one acquires Prajfia (intellect) by 
which the frue nature of things is known. From the 
practice of that discrimination and detachment (vatragya) in 
ntind arises Asamprajfiata Samadhi. 

The Vyasa-bhasya states that, of the five, Sraddha etc., 
each preceding leads to the succeeding one. 


‘Sfitra 21 
The Bhasya states that there are nine kinds of Yogins ; viz. 
Mrdupaya (mild), Madhyopaya (medium) and Adhimatropaya 
(excessive). Each of these is threefold, viz. Mrdu-samvega, 
Madhya-samvega and Tivra-samvega. Samwvega has been vari- 
ously interpreted, 
(i) Miéra—Vairagya (detachment, dispassion), 
(ii) Bhiksu—expeditious observance of the means, 
(iii) Bhoja—firm Samskara (see Glossary) as the cause of action, 
(iv) Bh&svati - for speedy acquisition, the earnestness of desire in 
respect of constant observance. 
The Buddhistic work, Dhammapada (X. 15) mentions 
Samvega along with the: means of Sraddha, etc. Samvega 
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appears to denote ardent desire and determination like this—I 
shall soon reach the goal by Sadhana. This mentality is like the 
attitude of haste, mixed with fear, in the mind of one who wishes 
soon to be free from the forest of rebirths as a traveller at night- 
fall, in a forest infested with ferocious animals, has an intense 
desire to leave the forest without loss of time. The purport of 
the above text of the Dhammapada is this : 


Like a well-trained horse, touched by a whip, be strenuous. 
and swift and you will, by faith, by virtue, by energy, by medita- 
tion, by discernment of the law, put aside this great sorrow (of 
earthly existence', endowed with knowledge and (good) behaviour 
and mindfulness, 


Sitra 22 
In the previous Sutra, there is mention of tivra-samvega. In 
the present Sutra, degrees of tivra-samvega ate stated as mrdu 
. (mild), madhya (medium) and adhimatra (excessive), The Bhasya 
explains that the Samadhé and its fruit are near to one who 
has mrdu-samvega. nearer to one having madhya-samvega, and 
nearest to one whose samvega is excessive. The Bhagya says— 
adhimatra-tivra-samvegasya-dhimatropayasya asannatamah, etc. 
The expression adhimatropaya has been explained by Vijnana- 
bhikgu as adhika-pramanaka upaya. It means that sattvéki 
$raddha, ie. the kind of Sraddha which is based on the chief 
means to Samadhi, is the adhimatra upaya for samadhi. Simi- 
larly, that is virya of the adhimatropaya which, leaving aside 
other things, is started only to effect the stability of mind, 
Memory about God and tattvas is adhimatra smrti. Sampra- 
jnata and Asamprajafita are adhimatra. These are the adhimatra: 
means to the attainment of the principal result of Samadhi. 


Sitra 23 
This Sutra provides an alternative means to the attainment of 
imminent Samadhi. As an alternative to Adhimatra-tivra- 


samvega (mentioned in the previous Sutra) this Sutra states 
Iévara-pranidhana (See Glossary), 
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SOtra 24 
This is in answer to the possible question as to who is the Jévara 
as distinct from Puruga and Prakrti, and created by them. 
Kleéa—see Paficaklega in Glossary. 
Karma—good or bad. 
Aéaya—latent impressions formed in accordance with the results 
of action. 
Siitra 25 
The seed of omniscience is found in more or less degree in some 
creatures who have a super-sensory knowledge of one or more 
matters, present, past or future, eifher singly or collectively. 
One, in whom this knowledge has arisen fo the utmost extent, 
is omniscient. 
Satra 26 
1. Those who flourished before Patafijali; e.g. Kapila, etc, who 
taught jnanadharma, have been liberated, and as such became 
gods. But, they were subject to the limits of Time in the sense 
that they were born at a particular time, and passed away at 
another, But, Pataiijali’s [évara is timeless, eternal. 
Sittra 27 
1. This particular syllable is believed to cause steadiness of the 
mind, the like of which is not possible by any other syllable. In 
the Yogi-Yajnavalkya, Omkara is eulogised thus : 
Omkara adrgtavigraho devo bhava-grahyo manomayah | 
tasyomkarah smrto nama tenahitah prasidati || 
The syllable Om eonsists of the letters A, U and M. The 
significance of these letters is stated thus : 
Akaro visnuru-ddista ukarastu maheévarah | 
makarenocyate brahma pranavena trayo matal || 
Sitra 28 
Tadartha—i.e. the meaning, conveyed by it, is Jévara. The 
Yogin attains concentration as a result of two things, viz. the 
repetition of Pranava and the contemptation of God. The way, 


11 
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in which the Yogin has to contemplate God, is laid down in the 
following traditional verse : 

Pranavo dhanuh éaro hyatma brahma tallakgyamu-cyate | 

apramattena boddhavyam saravat tanmayo bhavet |/ 
Pranava (omkara) is the bow, Atman (i.e. the sense of 1-ness, 
ego) is the arrow, Brahman is its target. The Yogin, being ever 
alert, should enter the Aiman-arrow into the target of Brahman, 
and remain immersed in meditation. 


Stra 29 


1. Pratyakcetana 

The word Pratya, is used in various senses : 

(a) That which is a part and parcel of everything : ic. Ged who 
is omnipresent. 
Cf. [éavasyam td am sarvam— 

Téopanigat, verse 1. 

(b) Pagcima or Purana; so Iévara is Purana Puruga or 
Pratyak. 
The meaning, intended here, seems to be this, Pratyak, i.e. 
the knower of the opposite; cf. “Pratipam Viparitam 
afcati vijanaté iti pratyak ; i.e. cogniser of the opposite of 
Atman which is Anatman, Such consciousness is Pratyak- 
cetana ot Puruga. Mere Purusa may indicate different 
kinds of Puruga-Mukta, Baddha, Iévara. But, Pratyak- 
cetana indicates the real nature, Cit (consciousness), of 
Puruga having Avidya (hence of Puruga having Vidya also) 
—this is the difference. The consciousness, which is averse 
to sense-objects and inclined towards Atman, is pratyak- 
cetana. This interpretation, in effect, is similar to the 
above interpretation. Every Puruga, endowed with Buddhi, 
who is an enjoyer (bhokta), is Pratyak-cetana. 

2. For obstacles, see the next Sutra as well as III. 36, 37. 


Sitra 30 
1. This may be of many kinds. Some people mistake certain 
miraculous powers like seeing or hearing from afar, etc. for 
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Yoya. Some of hystevic or hypnotic nature, having achieved 
something, though engaged in worldly duties, become motionless 
for sometime. Among them, the Suprakiminal consciousness or 
Subliminal consciousness remains suspended for sometime, so 
much so that even loud sound becomes inaudible to them. Such 
a condition is confused with Samadhi. 

Iévara-prapidhana (see Glossary) removes the obstacles. 


Sitra 31 

1. Sufferings are of three kinds, viz. Adhyatmika (arising from the 
body or mind), Adhibhautika (caused by some creature) and 
Adhédaivika (caused by God). 

2, The condition of the mind when some wish is not fulfilled, 

3. Inhalation and exhalation—excepting in case of Pranayama 
consisting in Recana, Purana. 


Sittra 32 

1. According to Miéra, Iévara, according to Bhiksu, some Tattva 
like Sthala, according to Bhoia some desired object. Here stress 
is laid on the manner and not on matter of dhyana. The medi- 
tation on Jévara, etc. may be of different kinds. For example, 
after reciting a hymn about a deity, one may contemplate different 
aspects of that deity. This is not eka-tattvabhyasa. It means 
fixing the mind on a particular spiritual aspect of the deity. So 
also is the mode in respect of meditation on other things. 

For the practice of eka-tativa, meditation on Jévara is one of 

the best means, and not the sole means. Had Jévara been the 
sole means, the author would not have used the term ‘tattva’. 


Sitra 33 
It is generally natural for a person to be jealous at the happiness 
of others, in which he has no interest or by which his interest is 
hampered, Aft the sight of the sorrow of the enemy, efc. one 
feels a sense of cruel delight. At the sight or thought of the 
influence, etc. of a holy person, holding a different view, one has 
a feeling of intolerance. Anger arises towar.'s a person indulging 
in an unholy act if we have no personal interest in his act, Such 
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feelings agitate the mind which, therefore, cannot be concentrated. 
To purge the mind of such evil thoughts, one has to’ cultivate 
friedliness, etc.; then it becomes possible to concentrate the 
mind, 

Upeksa, in this context, denotes ignoring the defects of others ; 
it is not a thought, but the prevention of such feelings as jealousy 
etc, 

According to Buddhists, the four attitudes, viz. Mattri, 
Karuna, Mudita and Upeksa constitute Brahmavihara, i.e. 
qualities which enable a person to reach the region of Brahman. 
In Buddhist literature, mudita means joy at others’ happiness, 
and Upekga means equanimity or stoical indifference to pleasure 
and pain. 

Sitra 34 


Pranayama has been prescribed as an alternative means for 
making the mind steady, 
Sitra . 35° 
1, By fixing the mind on the nose-tip, one has the perception of 
divine smell. This is Gandhapravrtti.. Similarly, dharana on 
the tongue-tip leads to the knowledge of divine taste, Dharana 
on talu (palate) leads to the knowledge of form (rapa). Fixing 
the mind info the tongue leads to the perception of touch and on 
the root of the tongue fo that of sound. These pravrttis having 
arisen, make the mind steady ; remove doubt, and serve as gates 
to Samadhi. From this we learn that prarttis, arising in res- 
pect of moon, sun, planet, jewel, lamp, etc. are also visayavati. 
Such pravrtti is called Kasina, according to the Buddhists. 
They mention ten kasinas according as they relate to water, ait, 
fire, etc. As a matter of fact, however, these are included in the 
five objects of sense mentioned above. This process bears fruit 
by constant practice for a day or two, By practising it little by 
little, for some days, then remaininz in a condition in which no 
distraction or thought arises, one should live on bare subsistence 
or fast for some days, and then meditate on the nose-tip, efc. 
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As a result, Vigayavatt prajfa arises. The Bhasya makes it 
clear that this causes firm faith in yoga, and detachment towards 
sound, etc. 


Sitra 36 


1, 


The blissful Sattoika feeling, being practised, pervades the mind ; 
so this condition is stated to be griefless. 


- It does not mean effulgence, lustre ; buf, the light of knowledge, 


by which one can visualise very subtle things as well as things 

which are distant or obscured by intervening objects. Such 

Pravrtti has been called Pravrttyaloka in Sutra Il, 35. 

Visokapravrtti—it is twofold ; Visayavatt and Asmita-matra (see 
Sutra I. 17). 


Sitra 37 


Mind may be saraga (with attachment, desire, etc.) or araga 
(devoid of attachment, etc.). By practising the latter sfate, one 
can make one’s mind steady. Association with a great man, who 
is devoid of raga, helps one to imitate his thoughtless and 
desireless condition. This is, in fact, the practice of Vairagya 
which is mentioned in Sutra I. 13. 


Siitra 38 


Meditation on svapna-jRana or nidra-jfiana leads to mental 
stability. Svapna-jfina may mean feeling like svapna or know- 
ledge relating to svapna. At the time of svapna, external know- 
ledge is barred, and the inward feelings are known as directly 


"perceived ones. By such practice one can acquire the power of 


meditation. It may be in three ways : 

(1) After conceiving a mental image of the object of meditation, 
one should practise seeing it like a directly perceived object. 

(2) As a result of practising recollection, one can recollect like 
this “I am seeing a dream” even at the time of dream. Then 
the desired object has fo be contemplated and, even after 
awaking, and at other times also, similar feeling has to be 
retained. 
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(3) If any good feeling is experienced in dream, then just after 
awaking and also afterwards that feeling has to. be contem- 
plated. 

We have seen that, in dream, external knowledge is blocked, 
and inward feelings are cognisable. In sleep, however, due fo the 
influence of the quality of Tamas, both external knowledge and 
internal feelings are obliterated ; what remains is a vague percep- 
tion. Meditation on such a state is called Nidrajfanalambana. 

Sitra 39 

The Bhagya states that, if the mind becomes fixed on any object, 

desired by the Yogin, it can be fixed on any other object too. 

For instance, if one willingly fixes the mind on a jar for one 

hour, he can fix it on a hill too for one hour ; such is the nature 

of the mind. 


Stra 40 

The mind, being fixed on subtle things, extends up to the 
minutest atom. Similarly, being fixed on subtle objects, it gains 
mastery over even the supremely great objects. While meditating 
on these both kinds of objects, the mind becomes irresistible, that 
is to say, nothing can prevent it from being fixed on any desired 
thing. This is the supreme mastery of mind. This leads to the 
mind being completely filled. At this juncture, there is no need 
of purging the mind by any other practice. 


Sitra 41 

It lays down the means by which ragikara, mentioned in the 

Previous Sztra, can be effected. Samapatti means the natural 

absorption in the object of meditation due to practice. Samapatté 

may relate to Grahitr, Grahana and Grahya. 

Samapatti, relating to Grahitr, is Sasmita dhyana. 

Samapatts, relating to Grahana, is with regard to external and 
internal sense. External senses are of three kinds, viz. 
JRAnendriya (sensory organ, viz, eye, ear, etc.), Karmendriya 
(motor organ, viz. Pani, Pada, etc.) and Praga. Internal 
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sense is the mind, the mentor of the external senses. Adi 
these are sorts of transformations of the basic three Aniah- 
karanas, Viz. Buddhi, Ahamkara and Manes. 
Samapatti, relating to Grahya, is threefold ; 
(1) Viévabheda—concerned with numerous objects like cow, 
jar, etc, 
(2) Concerned with gross elements, earth, etc. 
(3 Concerned with the subtle elements, sound, etc. 

Besides the above, there may be /évara-samapatti, Mukta- 
purusa-samapatti, etc. But, all these fall within the three kinds 
of Samapatlé stated above. 

The manner, in which the mind of a Yogin gains mastery 
over nature, is clarified by an analogy. The mind, with its 
modifications suspended, is colourless like a pure rock-crystal. 
Such a crystal assumes the colour of the object on which it is 
placed. Similarly, the mind, in the above condition, loses itself 
in the object of its meditation. Thus, a real Yogin, by mere 
concentration, can accomplish anything. 

SUtra 42 
The author gives the divisions of Samprajfata Samadhi. It is 
of two kinds, viz. Sthala—telating to Paficabhitas, and Sakgma 
—relating to Tanmatras (subtle elements) and Indriyas (senses). 
See Satral.17. Take, for instance. the word ‘go’. When the 
mind meditates upon its form and meaning as also upon the 
understanding of both, and thus loses itself in it, in the way 
described in the previous Sutra, it is called Savitarka Samadhi. 

Sitra 43 

"This kind of Samadhi takes place when everything about an 
object, except its perfect idea, is obliterated due to the suspension 
of memory which generally associates ideas of objects with their 
names and forms. 

A school of the Buddhists regards objects like jar, etc. as Sanya 

or having no real existence, This view is refuted by the Bhagya- 
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Sitra 44 

Having spoken of argumentative concentration, the author now 

speaks about deliberative concentration. The former relates to 

gross elements and the latter to subtle elements. These include 

the other two, viz. Sananda and Sasmita. The argumentative 

and the deliberative may be illustrated as follows : 

Savitarka—take Sarya as a gross thing. By concentrating on if, 
the mind will contemplate on it alone, and the person con- 
cerned will acquire all sorts of knowledge about the sun—its 
size. distance, constituent elements, etc. The above know- 
ledge will be conveyed by words as it is round, it is at such 
and such distance, etc. Thus, the mind will be filled with 
such knowledge. 


Nirvitarka—it takes place when the form alone of the sun is 
concentrated upon as if nothing else is to be known. 


Savicdéra—it happens when one meditates upon only the subtle 
condition of the sun regardless of its attributes. One may 
arrive at the subtle condition in any of the two ways : 


(1) one has to contemplate the subtle and more subtle paré 
of the object of meditation, and es ree gets at the 
ultimate atom. 


(2) one makes the sense (indriya) firm or steady to the 
highest degree beyond which all external knowledge is 
obliterated. At this stage, the subtle form, by which 
the subtlest object is known, is the atom. 


Nirvicara—when the greatest skill in Savicara arises, the narrow 
memory of Sabda etc. is lost, and the mind is filled with 
only the subtle element devoid of all attributes. It is not 
limited by space, time and cause. 

Stitra 45 

Alinga means that which is indissoluble. Prakrti has this 

characteristic. The idea is that there is nothing subtler than 

Prakrti. Puruga is more subtle than Prakrti. But, as Puruga 

is not the cause of Prarti, the latter is the ultimate point. 
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Stra 46 ’ 

1. Viz. Savitarka, Nérvitarka relating to gross elements and 
Savicara, Nirvicara relating to subtle elements. The Sama- 
pattis arise after resorting to external objects ; as such, they have 
these objects as bija or seed. So, the Samadhi is called Sabija. 
There is consciousness in such Samadhi. So, there is the seed 
which may sprout into various distractions from the state of 
Samadhi. 

‘Siitra 47 

1. The condition of the intellect, with the cover of impurities 
removed, which is transparent. When this happens, the Yogtn, 
himself unaffected by suffering, having ascended the palace of 
wisdom, looks upon all other people, subject to suffering, in the 
same way in which a person, standing on a mountain, looks upon 
those who are on the ground below. 

How a wise man looks upon the ordinery unwise people, en- 
grossed in worldliness, is described in the following manner in 
the Abhijfana-sakuntala (V. 10, 11). 

On entering the court of king Dusyanta, sage Sarafigarava 
says : with my mind, long accustomed to solitude, I look upon 
this house, thronged with men, as one encircled by fire. Sage 
Saradvata says: I look upon the pleasure-seeking people here 
as one, that has bathed, looks upon one that is smeared with oil, 
as one, that is pure, upon one impure, as one awake, upon one 
sleeping, and as one, with free movement, on one who is bound. 

Sitra 48 
Rta—it means the cosmic order, truth in general. 
Rta and Satya have some difference. Ata means the truth that 
is directly percieved. Another kind of truth is conveyed by 
words. For example, the sentence ‘there is fire below smoke’ 
conveys a truth which is not directly perceived. But, when the 
fire is seen, there is direct perception. 

Sitra 49 
Vedic or verbal testimony cannot indicate anything in a particular 
way ; because no word has a conventional meaning of a particular 
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type. Similarly, inference also applies fo a matter in a general 
sense. For instance, when one finds smoke, he infers the exis- 
tence of fire, but, cannot know the form or kind of fire. 
Samadhi-prajna enables the Yogin to visualise things not 
comprehended by perception, inference or testimony. 


Sitra 50 


1 


The impressions are twofold, viz. Klista (causing suffering) and 
Akligta (not causing suffering), the former arising from Avidy3 
(nescience or false knowledge) and the latter from Vidya (true 
knowledge). Vidya-samskaras overpower Avidya-samskaras- 
Samadhi Prajfa generates the blissful cognition of Puruga. 
Then mental modifications cease, and the yogin thinks of nothing. 
else. 


Sitra 51 


In which, there is no seed of distraction. Thus, the mind, 
having nothing to rest on, Purtsa alone flashes in perfect bliss 
and peace. 
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11 SADHANA-PADA 


Site 1 


1. 


Vy@ea-bhasya, on II. 32, explains tapas as the bearing of the 
dvandwva, (twins) such as hunger and thirst, cold and heat, etc., 
the observance of Vratas like Candrayana, Santapana, etc. 

According to the Bhasvatt, tapas consists in undergoing the 
Pain involved in Asana, Pranayama, fasting, etc. which purify 
the mind, causing abjuration of pleasure and physical restraint. 

The Tattva-vaiéaradt notes that austerities are to be undergone 
only up to that extent which does not cause imbalance of the 
humours in the body. 


According to the Patafjala-rahasya, here tapas stands for 
intake of moderate food, and not the observance of such vows as 
Candrayana which cause disorder in the humours of the body. 

The Vartika adds that only such mild austerity is to be 
Practised as does not hamper mental purification. 


. According to Vydsa-bhisya, the repetition of holy things like 


Omkara or the study of Moksa-sastra. The Bhasvati gives vak- 
samyama (restraint of speech) as the meaning of svadhyaya- 
According to the Tattvavaiéaradi, Pranavadi, mentioned in the 
Bhagya in connection with Svadhyaya, includes the Vedic 
Purusa-stkta, Rudramandala, Brahmana. etc. and the Pauranic 
Brahma-parayana, etc. 


. According to Vydsa-bhagyu, surrendering all actions to God or 


the renunciation of their fruits. According to the Bhasvati, 
Isvara-pranidhana means manasa samyama (restraint of mind). 
The Vartika makes it clear that here [évara-pranidhana does not 
mean mere contemplation of God, as in I. 23 ; it is Sie or 
action-oriented Yoga, not passive but active. 

Yoga requires twofold conduct, negative and positive. Ahimsa, 
Santosa, etc. are negative. The three, mentioned here, are 
Positive. 
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The five Klegas are enumerated in the next Saira. The Bhasya 
holds that Kriyayoga, stated in the previous Sutra, destroys 
impurities which are the restlessness of the senses due fo the 
quality of Rajas and passivity due to the quality of Tamas. As 
a result of the removal of impurities, the mind becomes favour- 
able for Samadhi. Impurities are the aggravation of Klega. So, 
the destraction of impurities reduces Klega. The Kiegas, being 
reduced, become fit for destruction. Duly reduced Kilega becomes 
unproductive of pain by discriminative knowledge. As a burnt 
seed does not sprout, so also Klega, burnt by discriminative 
knowledge, loses ifs potency. : 


Sitra 3 


The Bhagya takes Klega to mean Viparyaya (reverse or mis- 
fortune). The common characteristic of the Klegas is painful 
misconception or wrong notion. They stand in the way of the 
realisation of the nature of self. The Kiefas are defined in the 
subsequent Sutras. 


Sitra 4 


w 


. E.g. in the form of seed which, when opportunity comes, sprouts 


up. Lafent impressions may be said to represent this condition. 


. Klegas are reduced by Kriya-yoga (see II. 1). 
. One Klega is overpowered by another. 
. E.g. at the time of anger, dvesa increases, and r@ga is overpowered. 


At the time of raga, krodha disappears, 


Sitra 6 


Considering the means of knowledge as Atman is Asmita. 
Buddhi is the principal means. So, that is Asmita. Its trans- 
formation is the sensory organs. To look upon them as Atman 
is also Asmita, “I am possessed of the powers like the eye”—in 
this way, fo look upon the non-Atman as Atman is.an example 
of Asmita. 
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Sitra 7 

1. Anuéayi means that which is in a state of anuéayana or lying, 
i.e. latent impression, 

Sittra 9 

1, That which grows out of accumulated impressions like something 
natural. 

2. That is, desire to live for ever. 

Sitra 10 


1, The five Kleéas, rendered slight by true knowledge (Vide I. 50). 
In such a condition, the Klegas become like burnt seeds, As a 
burnt seed remains as if is, but does not sprout up, so also a 
slender Klega cannot be effective ; that is, if cannot produce 
further leéa. 
2. By pratiprasava, the Vydsa-bhagya ,means citta-pralaya or the 
complete absorption of the mind, Such absorption, according to 
the Bhasvati, does not leave any chance of revival (punarutpatti). 
Siifra 11 
1, When the gross condition of Klegas is reduced by Kriyayoga, it 
has to be abandoned by the infellecé arising from meditation in 
the form of true knowledge. In short, kleéa is non-knowledge ; 
it isto be forsaken through jfana, so long as kleéa is not 
reduced to the condition of scorched seeds. 
Sitra 12 
1, That is, Samskara, produced by action. 
2. That is, in this life, 
3. That is, in a future life. 
Plainly stated, the Sutra means that some actions bear fruits in 
this very temporal existence, while others produce results to be 
experienced in a future existence. 

Sitra 13 

1. Rank, class, birth or what are called orders and genera. Asa 
result of action done in the previous life, one may be born as a 
man or cow, etc. 
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2. The duration of life cbtained as a result of action ; it may be 
short or long. 


3. Of happiness or sorrow, as the case may be. 

Generally, Jati, Ayus and Bhoga are attributed to three causes ; 
viz. (1) Caused by God, (2) Unknown factor, (3) Action. Of 
these, the first cause cannot be proved. The second cause is 
usknown. They hold that this is inscrutable to all in general. 
Others object to this generaliation, and hold that the advocates 
of this view should rather say that this is unknown to them. In 
view of the above, some are inclined to believe that the third one 
is the real cause. We may, however, add that, even in the third 
case, there is no proof that actions, good or bad, determine the 
kinds of life in the other world or action of previous life have 
determined the nature of the present life. 


There is a controvery as to whether action determines one’s 
rebirth only or more rebirths than one. To avoid prolixity, we 
shall refrain from this controversy. 


Sitra 14 

Dhyti fortitude), kama (forgiveness), dama (curbing of passions), 
asteya (non-theft), gauca (purity), indriya-nigraha (control of the 
senses), dhi (intellect or devotion), vidya (learning), satya (truth), 
akrodha (absence of anger)—generally these ten are included in 
pious acts, Maitri (friendliness, karwpa (compassion), dana 
(gift), paropakara (doing good to others)—these are also acts of 
piety, According to Gaudapada (c. 7th or 8th century), Yama 
( see Glossary ), Néiyama ( ibid), daya ( kindness ), and dana 
(charity)—these are religious or holy acts, 

According to the Mahabharata (Santi, 60/7-8, critical Poona 
ed.), the following nine are pious acts for people of all castes : 
akrodha (absence of anger), satyavacana (speaking the truth), 
samvibhaga (sharing food or possessions with others 2), keama 
(forgiveness), prajananam svesu daregu (raising issues on one’s 
own wife), aca (purity), adroka (absence of malice or treachery), 
a@rjava (uprightness), bartya-bharana (maintenance of servants), 
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Sttra 15 

1. Such a man is not satisfied with the ephemeral nature of the 
enjoyment of objects of sense. 

2. Something may be pleasant for the timebeing, but prove to be 
unpleasant in the longrun. Cf. apaiaramya visayah parayanta- 
paritapinah (Kiratarjuniya). The following Upanisadic line is 
worth quoting : 

hiraymayena patrena satyasya-pihitam mukham | 
The consequence may be explained in another way. When one 
enjoys something, he hankers after more of it. This desire, 
being unfulfilled, leads to sorrow. 

3. Caused by the anxiety involved in retaining one’s objects of love 
and pleasure and in protecting them. 

4. Every experience leaves an impression which, though slight and 
dormant for the time, may be fully developed and create a desire 
which, fulfilled or not, leads to sorrow in the above manner. 

5. There is natural contrariness in the operation of the three quali- 
ties of Sattva, Rajas and Tamas. There is scarcey anything 
which is not constituted of these three qualities. The result of 
Sattva is pleasure, that of Rajas disgust and misery, and that of 
Tamas is delusion. 

Sitra 16 

1. The misery, that is past, has been suffered ; so there is no ques- 
tion of its being discarded. The misery, that is current, is being 
experienced ; so, it cannot be discarded. 

2. The principle is—prevention is better than cure. 

Siitra 17 

1. The seer is Pwruga, and what is seen is seen through it. The 
cause of misery is confounding the Pupusa with the objects 
which are not Purusa. 

Sitra 18 


1. These three indicate the qualities of Sattva, Rajas and Tamas 
respectively. 
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2. The phenomenal world, the great pageantry of Prakrts, is for 
Puruga ; as such, it is a means to the end, and not the end itself. 
Puruga being realised, the action of Prakrts immediately ceases. 

Sitra 19 

1, Viz. Sattva, Rajas and Tamas. 

. Which is not common in many ; e.g. blue, yellow, etc. 


. Symbol of objects. 
. That is, tanmatra (subtle elements), viz. éabda, sparéa, rupa, 

rasa and gandha. 

6. Prakrti which is not the symbol of anything ; it has no cause. 
5, 6—according to Vijfianabhiksu. 
According to another interpretation, Jjnga means which is dis- 
solved, and alinga means the reverse. 

Sitra 20 

1. Appears to see, i.e. his seeing through intellect is only apparent ; 
in reality, he never sees nor does anything. 

Sitra 21 

1. The action of Prakrti is by Puruga and for Puruga. Had there 
been no Puruga, there would have been no Prakriti. 

Siitra 22 

1. ‘Tat’ in the Sutra refers to ‘dréya’ of the previous rule. The 
idea is this. Though Prakris is one, Purugas are many. 
Prakrti is destroyed, i.e. it no longer affects a Puruga whose aim 
of liberation is fulfilled. But Prakrté continues to affect other 
Purugas ; so it is not destroyed. 

Sitra 23 

1. Samyoga, referred to in Sutra 17, is being characterised. From 
Sutras 21, 22 it is clear that Purusa, the seer, and Prakrti, the 
sight, are inseparably united. This association, besides being 
the cause of experience, is also the cause leading Purusa to 
realise himself i.e. liberation. 


2 
3. Which is the common element of many, 
4. 
5 
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The power of sight or Prakrté is that it appears, though dead, 
to be active and to produce experiences, The power of the 
Lord, through and for whom it exists, consists in pure knowledge 
and bliss. That Prakrti exists and Puruga knows itself or, that 
experience and liberation should arise depends on the association 
of the two. One, who rightly understands the nature of this 
association, and thus realises the real nature of Puruga, is 
liberated. In Sutra 17, association, due to wrong knowledge, is 
stated as an evil to be discarded. 

Sitra 24 


1. That is, of samyoga (association). 
2. Defined in Siira I. 5. 
Sitra 25 


1. The Kevala-bhava or isolation of Puruga from Prakrti. In this 
condition, Puruga is unmixed, and association with qualities 
(of Sattva, Rajas and Tamas) does not arise again, The Kaivalya 
of the seer means that the seer alone remains. It may be asked 
—are Kaivalya and Akaivalya different conditions of the seer ? 
Not so. It is Buddhi that has transformation, and attains the 
State of being unseen. The seer is not affected by it. The 
Bhagya on I. 20 shows the difference between Buddhi and 
Puruga. These are : (a) Buddhé is subject to modification, but, 
Puruga is not ; (b) Buddhi is for the sake of another (paratha), 
Purusa is for its own sake (svartha) ; (c) Buddhi is devoided of 
consciousness, Puruga is the nature of consciousness. It is due 
to the lack of discriminative knowledge that Buddhi and Purusa 
seem to be identical. In other words, due to the want of such 
knowledge that Puruga seems to be like Buddhi and Buddhi 
seems to be like Puruga. 

Sitra 26 

1. It is that kind of knowledge which distinguishes Buddhi from 
Puruga. It is broken or spoilt by unchecked false knowledge. 
At first, such knowledge arises from listening to Sastras. Then, 
by reflecting with reason, it becomes firm and clear. By the 


12 
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practice of Yogangas (accessories of Yoga), it gradually becomes 
absolutely clear, By Samprajnata Samadhi, the possibility of 
the rise of false knowledge is set at naught, the discriminative 
knowledge, clarified by Samadhi, emerges. This condition of 
false knowledge is likened to a burnt seed. 


. By false knowledge. 
. Abjuration being effected, that false knowledge, which is like 


burnt seed, and discriminative knowledge both disappear. That 
condition is called Kaivalya. 


Siitra 27 


1. 
2. 


That is, of the yogin possessed of discriminative knowledge. 
Beyond which no further wisdom is possible. With this the 
yogin feels that whatever is to be known has been known, and 
there is nothing else to be known. 


. The seven stages are as follows. Of these, the first four are 


objective, the last three subjective. 

(i) Due to proper knowledge about the painfulness of the 
objects of sense, the mind is completely turned away from 
them, 

(ii) Due to the complete success in the effort to destroy pain, 
such a feeling arises—I have nothing more to do about this 
matter. Thus, effort at restraint ceases. 

(iii) By this, desire to know the ultimate goal ceases, because 
that is seen. 

(iv) The means of abjuration being realised, no further thought 
of yoga remains in the mind. 

The above four constitute what is called Karyavimukts. 
It is so called as this Vimukti is effected by effort. In 
other words, by these the act of sadhana is completed. 

The following four constitute what is called Citta- 
vimukté (liberation from mind). When there is karya- 
vimukti, the following three kinds of Praja automatically 
arise, and restrain the mind. That is the culmination of 
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knowledge in the form of Para-vairagya. That is the foree 
most buddhi that marks the end of the. function of buddhi. 


Then follows Kaivalya. 
The other three stages are as follows : 


(v) The feeling that bhoga (enjoyment) and apavarga (liberation) 
have been achieved. Liberation leads to the cessation of 
bhoga. In other words, liberation means the ending of 
bhoga. There is no other purpose of buddhi—such prajna 


puts an end to the function of buddhi. 


(vi) In this stage, there is the feeling of certainty that the play of 
buddhi will cease, and will not reappear. This will ensure 
the purging of all kinds of impressions, pleasurable or pain- 


ful, and the perennial suppression of the mind. 


(vii) In this stage, it is perceived that Puruga is devoid of 
connection with Gunas (i.e. Sattva, Rajas and Tamas), self- 


luminous, free from impurity, isolated (from Prakrts). 


Note : It is not kaivalya, but the best kind of wisdom relating to 
kaivalya. Kaivalya means the complete absorption of 


mind in which prajna is also absorbed. 


Siitra 28 


1. Impurity does not mean mere ignorance, but action arising from 


ignorance and the accumulated impressions thereof. 


2. Mentioned in the next Sztra. The practice of yogaigas means 
conduct based on knowledge, by which action arising from 
ignorance is destroyed. In this way, knowledge is perfected, 
and then ignorance is destroyed. Ignorance being completeiy 


destroyed, there is cessation of buddhi which is kaivalya. 


From 


this it will be clear that the objection to the effect that practice of 
yoga cannot lead to knowledge, which can be acquired by 


Pratyakga, Anumana and Agama, is ruled out. 


Sitra 29 
1. The eight terms are explained in the subsequent Sutras. 
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‘Sitra 30 

1. It means by all means and always not indulging in droha to any 
creature. Droha may denote mischief, malice, treachery, etc, 
The Bhasya adds that other yamas and niyamas are rooted in 
Ahimsa. 

2. lt means true speech and thought. The speech, used towards 
others, when not deceitful or wrong and not devoid of meaning 
to the listener, is true. It should not be harmful to anyone ; it 
should be beneficial. Even a true utterance, causing harm to a 
being, does not result in merit but in sin. Such apparently true 
speech results in a painful state and hell, So, one should, after 
due deliberation, utter true speech beneficial to all creatures. 


In this connexion, it may be noted that the following ethical 
precept forbids even true speech which may be disliked by others 
(satyam briyat, priyam briyat, na brayat satyam apriyam'. 
The Yajnavalkya-smrti, a high authority on Hindu Law, ordains 
(IL 83) that a witness should give false evidence when true 
evidence is likely to lead to the derth of a member of any of the 
four castes \varginam hi vadho yatra tatra sakgyanrtam vadet). 
He, however, prescribes a minor atonement for washing off the 
sin resulting from speaking untruth. 

3. Theft is taking a thing, belonging to others, in a manner contrary 
to Sdstric injunctions, To avoid such a thing and cultivating 
aversion to such things is non-theft. If a person, by chance, 
picks up a thing, he should not take it as it belongs to others. 
If one gets a jewel on a hill, where he lives, he should not take 
it; the hill belongs to the king so that the jewel therein also 
belongs to him. One should not appropriate to himself even a 
treasure-trove, because it does not belong to him, The Jéq 
Upanizad says—ma grdhah kasya svid dhanam (do not covet the 
property of anyone whatsoever). 

4. According to the Bhagya, one having turned the senses, viz. eyes 
etc., away from things likely to cause fall from brahmacarya, 
should control the penis. According to Indian culture, the 
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following acts with respect to women are contrary to brahma- 
carya, and should be avoided : smarana (remembering), kirtana 
(taking about), kelé (play with), prekgana (sight), gukya-bhagana 
(secret talk with), samkalpa (desire to have union), adhyavasaya 
(attempt for union), kriya-nispatts (sexual union). C.f. 

Cf Smaranam kirtanam kelih preksanam guhyabhaganam | 
samkalpo’ dhyavasayasca kriya nispattir-eva ca || 
etanmaithunama-stangam pravadanti manisinah | 
viparitam brahmacaryama-nustheyam mumuksubhih || 

Nilakantha, a commentator of the Mahabharata, defines brakma- 
carya as : 

brahmani eva carah vak-kaya-manasam pravrttth | 
Brahmacarya consists only in talking about Brahman, direct 
physical activities towards Brahman and to think about Brahman. 
Brahman, is Sanskrit denotes Veda or Paramatman. 

In view of the fact that stress is laid on the control of the 
male organ, one is apt to think that women have no right to 
brahmacarya. 

5. According to the Bhasya, if means the non-acquisition of worldly 
things in view of the fact that pain is involved in their acquisi- 
tion, protection or maintenance, loss, attachment, malice (some- 
times required for acquisition). C.f. arthasya arjane duhkham 
raksane duhkham vyaye duhkham, dhigartham duhkhabhajanam. 
The wise men of ancient India have glorified renunciation as better 
‘then enjoyment of worldly objects. Says the [éz Upanisad— 
tyaktena bhufijithah (enjoy through renunciation or with a spirit 
of detachment. SamkarAc4rya says — sarva-parigraha-bhoga-tyagah 
kasya sukham na karoti viragah). Manu says that passion does 
not cease by enjoyment of desired objects ; rather it increases 
like fire which, without being extinguished by sprinkling of ghee 
only, increases all the more. The Gita also enjoins (II. 70) the 
control of passion or desire. 


Siitra 31 


1. For instance, himsa may be limited to a class in this way. For 
a fisherman, himsa is limited to the finny world. It may be 
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limited to place, e.g I shall not commit violence in a holy place. 
It may be limited to a particular time, e.g. I shall not killa 
creature on the Caturdagi day. It may be limited by convention, 
e.g. for a Ksatrya, killing is a duty in a battle alone. 

For the above meaning of samaya, cf. samayah sapathacara- 
kala-siddhinta-samvidah (Nama-linga-nugaisana). Here it means 
acGra or usage. . 


Sitra 32 


1. 


It may be external, e.g. purification by the application of earth, 
water, etc. and eating holy things, and interna!, viz. washing off 
the impurities of the mind. Such impurities are Mada (pride 
or lustful passion), Mana (conceit or jealous anger), Asiya 
(jealousy or intolerance), etc. 


. Absence of desire for anything besides what has been obtained 


for a bare subsistence. 


. According to the Bhasya, it consists in bearing the pairs of 


opposites, e.g. hunger and thirst, cold and heat, standing and 
sitting, (Kasthamauna, i.e. not to indicate anything even by 
words, appearance or hint and Akaramauna or indicating by 
appearance etc. but not uttering words. Tapas includes also 
such expiatory rites as Krcchra, Candrayana, Santapana, etc. 
See notes on II. 1. 


. Study of Moksa-sulras or the repetition (japa) of Pranava or 


Omkara. Also see notes on II. 1. 


5. See Glossary. 
Sitra 33 


1. 


For example, I shall kill him who does harm to me. I shall speak 
the untruth, I shall steal his money, I shall commit adultery with 
his wife, I shall acquire these properties. Vitarkas or improper 
thoughts are those opposed to the five Yamas and five Niyamas. 


. For instance, I have taken to yoga having promised freedom from 


fear to all beings. Such a man as I am, after eschewing all 
Vitarkas, and taking recourse to them again I am acting like a 
dog which, after vomiting, eats the very thing vomited out. 
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Siitra 34 


1. 


2. 


3. 


For example, directly to do harm fo a creature is Krta (done). 
To buy meat, etc. is indirect (Karita, caused to be done); if is 
because a person wants meat that the butcher slaughters the 
animal concerned. 
When a person approves or acquiesces in causing suffering to a 
creature, it is anwmodita himsa. 
For example, to kill an animal unde: the impression that God 
has created animals for their meat to be eaten, It is interesting 
to note that the Manusmrti holds (V. 39) that animals were 
created by God for their slaughter in sacrifices : 
Yajnarthe pagavah srstah svayameva svayambhura | 
Yajnasya bhityai sarvasya tasmad yajne vadho’vadhah |] 
Each of the Vitarkas, is of various kinds the total number of 
which comes to 84. The true yogin must see that he does not 
commit the slightest fault of any one of these kinds. 


Siitra 35 


1. 


When the Vitarkas (himsi, etc.) are set at rest by Pratipakga- 
bhavana (Sutra 33) and by Yama, etc., and ahimsa is firmly 
established in a yogin, his success takes place, and no creature 
has any animosity towards him. 

Some hold that it is wrong to think that Yama, Néyama etc. 
ate to be practised in this order, one after the other. According to 
them, Dharana, helping Yama, Niyama, Asana, Pranayama and 
Pratyahéra, should be practised at the outset. Dharana, being 
developed, leads to Dhyana; then Dhyana itself becomes 
Samadhi. With that Yama, Niyama, etc. become established, 
and Asana, etc. are accomplished. 

The Pratistha or firmness of Yama, Niyama means that the 
Vitarkas become impotent. They do not arise in the mind, nor 
are they caused fo arise by excitants. At this juncture, Ahimsa, 
etc. may be said to have been confirmed. 


Sitra 36 


1. 


What others get by great sacrifices, etc. the yogin obtains by 
mere truthfulness. 
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2, That is, his word becomes true ; as when he fells anybody—be 


pious, he becomes so. 


Sitra 37 


1. 


Such a man gets all precious gems wiihout asking for them. 

Some explain this Satra as follows : 
As a result of the practice of non-theft (asteya), the yogin 
develops such a visage as inspires confidence in others so 
that others regard his credit very highly. Consequently, 
they feel honoured by presenting precious things. The 
sentient ratnas, fascinated by his character, throng the place 
of his residence. The best in a class is called ratna (cf. 
jatau jatau yad ulkrstam tad ratnam iti kathyate). 


Siitra 38 


1. 


By Brahmacarya one can achieve apratigha guna, that is, such 
qualities as are unobstructed, viz. the Siddhis called Anima, etc. 
Lack of brahmacarya results in the weakening of the nerve, etc. 
of the body ; this process of deterioration being checked by 
brahmacarya, one acquires invincible strength. Through brahma- 
carya, one becomes accomplished in knowledge, etc. which he 
can transmit into his disciples. The instructions of one, devoid 
of brahmacarya, fails to produce impact on the disciple’s mind 
even as the arrow, discharged by a weak archer, pierces only the 
skin of the person aimed at. Brahmacarya is not confirmed by 
merely abstaining from indulgence in the senses, For success in 
brahmacarya, one should try to check the emission of the natural 
vital fluid by fortitude, determination, restraint in food, sleep, 
etc. and giving up the desire for objects of passionate enjoyment 
or lust. 


Sitra 39 
1. For Parigraha, see notes on Suira II. 30. 
2. Such questions as who was I, what was I, what is this body, how 


did if come fo existence, what and how shall I become in future. 
The yogin’s enquiry about his past, present and future conditions 
leads to his knowledge about them. Such thoughts lead to the 
realisation of the distinctness of the body and mind. From 
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meditation on the separateness of these two arise the above 
questions, The body itself comes to be regarded as a parigraha. 
The delusion, caused by the intimate relation of body and objects 
of sense, stands in the way of the knowledge of the past and the 
future, when the yogin realises his distinctness from the .body, he 
overcomes physical delusion, and gets the knowledge of janma- 
kathanta. 


Stitra 40 
1. While purifying the body, one becomes conscious of its impurity. 


2. 


Thus, he develops disgust for his body. 


For Sauca, see II, 32. 
When he finds that his own body cannot be purified even by 
water, earth, etc. he feels reluctant to come info contact with 
others whose body is also impure. Animals indicate love to- 
wards their kinds by licking them. Humans also indicate love 
towards others by kiss, etc. Sazca removes such indications of 
love. Friendliness, compassion etc. are the yogin'’s expression 
of love. His desire for contact with wife and children completely 
ceases by the confirmation of Sauca. 


Stra 41 


The Bhasya states that, in the list, the preceding one leads to the 
succeeding one; e.g. Sattva-éuddhi (purity of mind caused by 
Sauca mentioned in the last Satra) results in sawmanasya (good- 
mindedness) the latter in aifagrya (concentration) and so on. 


Siitra 42 


The Bh&sya quotes an authority to prove that the happiness, 

resulting from the wearing out of hankering (érgpi-ksaya), is far 

greater than that arising from the enjoyment of desired objects 

and even heavenly joy. 

Cf. Trsnaksayah svargapadam kimasti-Samkaracarya’ s 
Maniratnamiala-. 


Sitra 43 


1. 


Viz. Anima, Laghima, etc. See Glossary. For further powers, 
see Flage’s Transformation of Yoga, pp. 169, 181. 
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2. E.g. seeing or hearing from a great distance. 
The Bhasya lays down that austerity removes the veil of impuri- 
ties which being removed, the above Siddhis take place. With 
the impurities gone, the mind, being independent of the body, 
the unobstructed will-force leads to the achievement of Siddhis. 

It should be nofed that Yogins do not practise austerity, as an 

accessory of Yoga, for attaining the Siddhis, but for the purpose 
of achieving Kaivalya. 

Siitra 44 

1. See note on II. 1. 


2. The Bhasya notes that gods, sages and Siddhas (see Glossary} 
come within the sight of one devoted to Svadhytya, and, through 
them, the yogin can have his work done. 

In an ordinary condition, japa and comprehension of meaning 
may not proceed in unison. The person concerned, perhaps, 
utters meaningless words, and his mind may think of other 
matters. When there is steadiness through Svadhyaya, mantra 
and its meaning arise in the mind uninterruptedly. If gods and 

« the like are invoked with such strong will, they are sure fo come 
within the range of sight. Not much effect is produced by now 
eagerly invoking the desired duty, while, the next moment, the 
mind strays here and there. 

Sitra 45 

1. See Glossary. 


2. See Glossary. 
The Bhasya states as follows : Samadhi-siddhi happens to a 
yogin who has surrendered all mental attitudes to God. That is 
to say, Iévara-pranidhana, practised regularly, leads to the easy 
acquisition of Samadhi. Other accessories like Yama, Niyama 
help Samadhi in other ways, but [évara-pranidhana directly helps 
Samadhi, because that is meditation favourable to Samadhi. 
That meditation, being profound, makes the body motionless 
(as in Asana, and having withdrawn the senses (pralyahara) from 
the objects, matures in the form of dhyana and dharava, and is 
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ultimately transformed into Samadhi. To surrender all mental 
attitudes to God means to immerse one's self in God through 
meditation. 

By the aforesaid Samadhi-siddhi, the yogin fully knows what 
happened in the past birth, in another country or period ; not 
only the past but also the future. Some argue that if [$vara- 
pranidhana alone be the cause of Samadhi-siddhi, then other 
Yoga&ngas are useless, Such an argument is not proper. One, 
who has not practised Yama, Niyama, is restless and his mind 
distracted. The condition. of profound dhyana is Samadhi. 
Dhyana again is concentrated Dhkarana. Thus Samadhi-siddhi 
presupposes all the Yogangas. The intention of the author 
seems to be that, instead of meditating upon other things, if one, 
from the outset, takes to [évara-pranidhana, then Samadhi- 
siddhi becomes easier. It has been stated, in the Bhagya, that 
there being Samadhi-siddhi, Kaivalya is attained through Sam- 
prajfata and Asamprajfata Yogas. The following authority 
makes it clear that the lack of even one of the Yogangas (Yama, 
Niyama, etc.) results in the spoiling of the vow. 

Sitra 46 

1. See Glossary. 

2. This rules out painful Asanas practised by some. It is note- 
worthy that Patafijali mentions no Asana whatsoever. The 
Vyasa-bhasya mentions the following Asanas by way of illus- 
tration : Padma, Vira, Bhadra, Svastika, Danda, Sopaéraya, 
Paryanka, Krauficanigadana, Hastinigadana, Ustranisadana, 
Samasamsthana. Of these, only the first four are mentioned in 
HYP which, however, mentions other Asanas. 

In every Asana, one should keep the spine straight. The 
Gita (VI. 13) says—samam. kayagirogrivam (with the body, neck 
and head ina line), The following authority also speaks to the 
same effect : 


triru-nnatam sthapya samam gariram - 
(chest, neck and head—these tliree are to be held high). 
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Sitra 47 

1. That is, by complete relaxation like one dead. 

2. It is thought like this—my body, becoming like a void, is merged 
in the infinite sky, : 

Sifra 48 

1. Such as cold and heat, p'easure and pain, etc. Due to the firm- 
ness of Asana, the body becomes like a void with no sensation ; 
so the yogin becomes insensate towards these opposites. In fact, 
pain is aform of restlessness, which is overpowered by steadiness. 

Stra 49 

1. See I. 34. 

In his exposition, Hariharananda Aragya makes it clear that 
this Pranayama is not exactiy Recaka, Piraka and Kumbhaka 
as laid down in Hathayoga, etc. He says that the interpreters 
have wrongly tried to identify this Prapayama with Recaka, etc. 
which came into vogue much later. 

The purport of this Sutra is that the interruption or break 
in inhalation and exhalation is Pranayama the modality of which 
is set forth in the next Sutra. 

Aranya notes that Pranayama is possible only when Asana 
has already been practised profoundly. It is stated that, even 
when perfection in Asana is not achieved, Pranayama can be 
practised if the body becomes steady in Asana, and the mind 
has the feeling of void. Pranayama, with an unsteady mind, 
is not conducive to Yoga. In every Pranayama, as there is 
break in in-breathing and out-breathing, so there should be 
motionlessness of the body and concentration of the mind ; other- 
wise, Pranayama does not conduce to Samadht. 

Siitra 50 

1. It consists in exhalation, which is commonly known as Recaka, 
and inhalation, generally known as Paraka. 

2. It is retention of breath, generally called Kumbhaka. 

3. Limited to heart, i.e. that Prayayama which pervades particular 
places in the body. 


4, Exhalation, inhalation or retention for a fixed time. 


Works on Yoga Major Works 189 


5. Pranayama to be practised for a certain number of times. 

6. Pranayama is long when exhalation or retention is practised for 
a long time. It is subtle when inhalation and exhalation are 
slender, and retention is easy. Exhalation is sakgma when it 
does not shake even cotton placed on the nose-tip (It should be 
noted that the terms Puraka, Recaka and Kumbhaka, generally 
associated with Yoga, do not occur in the YS. This tends to 
prove that these terms are of later origin). 

Siitra 51 

1. Due to long practice, when external and internal operations 
become very slender, a steadiness of breath goes beyond them ; 
this is the fourth very subtle steadiness of breath. 

Siitra 52 

1. Discriminative knowledge enables one to see things in their 
proper perspective. But, action, the cause of rebirth, covers it. 
Pranayama removes the cover. With this may be compared 
the following line of the Upanisad : hiranmayena patrena 
satyasya-pthitam mukham | The face of truth is covered by 
a golden vessel ; i.e. the pleasures of the world make one blind 
to the real nature of things. 

Sitra 53 ; 

1. For definition, see III. 1. The steadiness of the mind, which is 
the result of dharana, is also stated (I, 34) to be effected by 
expiration and retention of breath. 

Sitra 54 

1. The objects of eyes, ears, tongue, nose and skin are rapa, Sabda, 
rasa, gandha and sparéa respectively. 

2. They are fixed on the mind and assimilated to it. So, when 
modifications of mind are suppressed, the senses also become 
controlled. 

Siitra 55 

1. Opinions differ about the meaning of subjugation. 

(i) Non-attachment to sound, etc. 
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(ii) Enjoyment of the objects of sense in a manner not opposed 
to scriptures, 

(iii) Application of the senses to their objects according to one’s 
will not being controlled by them. 

(iv) In the absence of attachment and hatred, the experiencing 
of the objects, devoid of pleasure and pain. 

(v) According to Jaigisavya, the mind being concentrated, the 
aversion towards the senses, i.e. absence of contact with the 
objects. 

‘The last view appears to have been accepted in Vyasa-bhasya. 
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Ill. VIBHOTI-PADA 


Sitra 1 
1. E.g. parts of the body like the navel, heart-lotus, nose-tip or such 
external things as sound etc. or image etc. 

Some say that, in remote antiquity, the heart-lotus was the 
main object of Dharana, and that the lustre of Suswmna, that 
has risen high, was also an object. They say that, in course of 
time, Dharapa on Cakras (plexuses within the body ', which were 
commonly known as six, came into vogue. It is pointed out 
that, in the Sirayogamarga, the following twelve objects of 
Dharana are stated. Miladhara, Svadhisthana, Nabhicakra, 
Hrtcakra, Kanthacakra, Rajadanta (root of uvula), Bhicakra, 
Nirvana-cakra (in Brahmarandhra), eight-petalled lotus over 
Brahmarandhra, Samastikarya (ahamkara), Karana (mahat- 
tattva or Aksara), Niskala (Grahitr-puruga). 

Of the above, the first five are called Grahya, those from the 
sixth to the eleventh are Grahana and the last one Grahita. 

Dharana is mainly twofold, according as it consists in 
Tattva-jfana or Vaigayika matter. The Jmanayogin resorts to 
TattvajRanamaya Dharana, and attempts to fix his mind on 
Altman after controlling the senses. Of the different kinds of 
Vatsayika Dharanas, those relating to sound and lustre are 
main, 

The practice of Dharana leads to the concentration of mind 
which is the means to Asamprajfata Samadhi. 


The Buddhists have Dagakasina dharana, Murti-dharana, etc. 
Sitra 2 
1. That is, in the deSa mentioned in the preceding Sutra. 
2. The author means to say that the yogin shall meditate only on 
the object of his contemplation, and not on any other thing. 
Sitra 3 
1. Dhyana. 
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2. The meditator loses the consciousness that he is meditating. 
3. Perfect absorption of thought into the single object of meditation. 


It should be noted that this Sztra relates to Sabija Samadhi, 
in which there is consciousness only of the object of meditation, 
but not to Nirbija Samadhi which is arthaganya, i.e. devoid of 
consciousness even of the object of meditation. 

The following are the traditional characteristics of Samadht ; 
and of one who is not fit for ‘it. 

Santo danta uparatas titiksuh samahito bhutva 

aimanye-vatmanam pasyet | 
One, being calm, restrained, detached, having fortitude, should, 
with a concentrated mind, visualise Atman (i.e. Paramatman) in 
the very self. 

navirato dugcaritan-nasanto nasamahitah | 

nasantamanaso vapi prajfanenainama-pnuyat || 
One, who has not abstained from evil conduct, is restless, not of 
concentrated mind or of restless mind, does not deserve to- 
realise Him (Paramatman). 


Sitra 4 


1. 


CA. tena (samyamena) parinama-trayam saksat-kriyamaxam— 

Vyasabhasya on YS. Ill. 16.  Sakgat-kriyamana means to- 

perceive by repeated Dharana, Dhyana and Samadhi. 
According to the Bhasya, Samyama is Tantriki paribhasa. 


Sitra 5 


1. 


Here it relates to metaphysical knowledge which is a stepping. 
stone to Katvalya, and not to ordinary knowledge or knowledge 
of the phenomenal world, which is an obstacle to the acquisition 
of Katvalya. 


2. Samyama mentioned in the preceding Sztra. 


As Samyama becomes firm, Samadhi prajfia becomes clear. 


By Samadhi one can acquire superhuman knowledge and 
strength. Ifthe power of knowledge is applied to a single 
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matter, there being no knowledge of any other thing, then know- 
ledge about the former becomes perfect. Generally, the force 
of knowledge wanders in various matters in every moment ; so, 
perfect knowledge cannot arise in any matter. 

Prajfaloka means the light of Samprajfata prajfa which 
is a stepping stone to Kaivalya. The knowledge of subtle or 
distant things, which is an obstacle in the way to Katvalya, is 
not meant by Prajfia. 

Sitra 6 

1, That is, of Samyama. 

2. Those which are higher than that already reached. Samprajnata 
yoga has the following successive stages : Grahya-samapatti, 
Grahana-samapatti, Grahitr-samapalti-Viveka-khyati. In this 
connection, see also I. 17, II. 27. 

One, who has not mastered the lower stages, cannot cross 
the next stages, and cannot directly conquer the ultimate stages. 

One who has mastered the higher stage, should not do 
Samyama on lower stages. e.g. the knowledge of other’s mind, 
etc. 

Sitra 7 

1. To Samprajfiata yoga. The first five yogangas are only the 
preliminaries of yoga ; they Serve the purpose of removing the 
obstacles to yoga which properly begins with Dharana. It is, 
perhaps, for this reason that a separate chapter has been written 
on the last three yogangas. 

Sitra 8 

1. See Glossary. It is Asamprajfata Yoga which is possible even 
without these three, What is essential (antaranga) for it, is only 
Para Vairagya or Vairagya par excellence, 

Sitra 9 

1. It is the nature of mind, consisting of the three gunas, to trans- 
form itself constantly. Samyama being external to Asamprajfiata- 
samadhi, what is it to which the mind transforms itself in such a 
state? The mind is in a state of transformation, called Nérodha, 
13 
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meaning the suppression of all transformations or thoughts or 

distractions. The distraction, as meant here, is not the ordinary 

distraction, but in the form of Samprajfiata Samadhi, the result 

of Samyama compared with <Asamprajfata, Samprajnata is a 

distraction ; because there is yet something to which the mind 

has to be transformed. The moment the mind starts passing 
from one state to another, two distinct processes start : 

(1) overpowering of the distracting impressions ; 

(2) the rise of suppessing imprerssions. When the latter be- 
comes stronger, the moment of suppression is achieved, and 
the mind is in a suppressed state. This Samadhi is Nirodha- 
partnama, also called Dharmaparipama (III. 13). 

Sitra 10 , 

1. The idea is that the mind, at the time of the suppression of its 
modifications, is tranquil. 

Sitra 11 

1. Sarvarthata --the constant tendency of grasping all the objects of 
sense and of being engrossed with matters, past and future. 

Sfitra 12 

1. That which is suppressed, See III. 14. 

2. That which has arisen. See III. 14. 

3. In the moment of perfect Asamprajfata Samadhi, the mind is 
aware of nothing except the distracting and suppressing impres- 
sions, both blended into one supreme consciousness. 


Siitra 13 
1. Viz. earth, water, fire, air, ether. 


2. The five sensory organs. 


Sitra 14 

1. Properties cannot exist without relation to some substratum. 
The substratum cannot be cognised except through properties. 
The properties which, manifesting themselves, disappear, are called 
santa. Those that are seen at every moment are called manifest. 
Others, not yet manifest, are indescribable. 
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‘Siitra 15 
1. Of succession of properties, and not in the substratum. 


Sitra 16 

1. As defined in III. 4. 

2. As mentioned in IT, 13. 

‘Siitra 17 

1. The listener's comprehension of the speaker’s mental attitude on 
hearing the word uttered by the latter. 

2. That is, to mistake one for the other. 

3. See III. 4. 

Sitra 18 

1. The impressions accumulate from birth to birth. Cf. sati ca 
yosit prakrtiéca nigcala pumamsamabhyels. If the impressions 
of the previous life can be correctly remembered, then the person 
concerned can know what he was, where he lived, etc. Even 
to-day we hear of j@lismaras i.e. those who remember the 
happenings of the previous life. 

‘Sitra 19 \ 

1. See II. 4, 

2. (a) Own mind, according to Vijfidnabhiksu. 
(b) Other’s mind, according to others. 

As to how there can be direct perception of other’s 
mind, Bhojaraja’s answer is mukha-ragadina by complexion 
of the face, etc. 

Some would take pratyaya, in this context, to mean 
one’s own mind as well as that of the other person, Accor- 
ding to them, one’s own mind has to be made like a void so 
that another person’s mind can be reflected on it. It is 
interesting to note that we find that some people can read 
others’ thoughts. But, this capacity of theirs is not derived 
by yoga, but it is congenital. 

Sitra 20 
1. The idea is that the yogin can know the state of another person’s 
mind, but not the thought that occupies it. 
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Sitra 21 

1. See Ill. 4. 

2. That is, it cannot be seen by others. 

3. In this condition, the body goes beyond eyesight. 

Siitra 22 

1. The author means fo say that, in the same way, by Samyama on. 
sound, touch, etc., their perception also can be prevented. This 
Sutra does not occur in some editions. The commentator, 
SadaSivendra Sarasvati, accepts it. It appears that Bhojadeva’s 
commentary also recognises it. 

Siitra 23 

1. As a wet cloth, if spread out, dries up within a short while. Or, 
as fire, falling on dry grass, there being wind all around, burns 
up the grass within a short time. 

2. As when a wet cloth is rolled up, it dries in a long time. Or, 
when fire is set to parts of a heap of grass, one after another, it 
burns up the entire grass in a long time. 


3. See III. 4. 
4. This indicates three kinds of portents : 
(i) Adhyatmika—not being able to hear the sound of one’s own 
body after closing the ears. 
(ii) Adhibhautika—sight of Yama or sudden sight of departed 
ancestors, 
(iii) Adhidaivika—sudden sight of heaven or of the Siddhas, Or,. 
seeing the opposite of everything. 
Note : The following line states some indications portending. 
imminent death. 
dipa-nirvana-gandham ca suhrd-vakyama-rundhatim | 
na jighranté na &rnvanti na pasyanti gatayusah |] 
Those, whose longevity is gone (ie whose death is imminent), 
do not perceive the smell arising froma lamp put out, do not 
listen to the words of a friend, and do not see the constellation, 
Arundhati, 


“he 
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Siitra 24 

1, That is, Karuna and Mudsta. For these three, see I, 33. 

2. From friendliness to the happy creatures one acquires Mastribala 
by which the yogin’s jealousy and hatred are completely des- 
troyed. By his will-force, even jealous persons regard him as a 
friend, From compassion towards the unhappy creatures, one 
acquires Karuna-bala whereby they look upon him as a great 
‘source of consolation, and the unsympathetic attitude of the 
yogin is rooted out, From mudita (see I. 33) towards the pious, 
one acquires Mudttabala by which asrya (fault-finding spirit) etc. 
in the yogin’s mind are destroyed, and he endears himself to all. 
Samadhi out of bhavana (thought) is Samyama. Upeksa 
(indifference) is not a bhavana. So, due to lack of Samyama, 
Upekga cannot be a bala. 

Sitra 25 

1. For example, Samyama on elephant’s strength leads to strength 
like that of an elephant ; that on the strength of wind leads to 
wind-like strength, 

If may be noted that the application of will-force on muscles 
leads to strength, 

Sitra 26 

1. Inner light, not ordinary light. See Jyotigmati Pravrtti in I. 36. 

2. E.g. microscopic atom, 

3. E.g. by a mountain standing between the person concerned and 
the object. 

Note : With this power may be compared Clairvoyance. 

Siitra 27 

1. This, according to Vydsa-bhasya, includes the regions called 
Bhirloka, Antarikga-loka, five Searlokas (viz. Trtiya-mahendra- 
loka, Caturtha Prajapatya Makarloka, threefold Brahmaloka 
(Jana, Tapas and Satya). These regions also include various 
hells, A 

Sttra 28 

1. Which are obscured by sunshine. 
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Sitra 30 

1. The navel cakra (plexus) occupies a pivotal position. It is called 
Mapnipira; Samyama on it leads fo the knowledge of the 
arrangement of the nerves of the body, 

Sitra 31 

1. Trachea. Area about the pharynx where the breath from the 
mouth and nostrils meef. It is said that contact of Prana, with 
this region, causes hunger and thirst. Samyama on this part is 
supposed to counteract the effect of this contact. The Visuddhé 
Cakra is supposed to be located near about this region. Con- 
centration on it is believed to avert hunger and thirst. 

Sitra 32 

1. According to Vyasa-bhasya, if is a tortoise-like nerve in the 
breast, below Kanthakipa mentioned in the previous Satra. 
The Bhasya adds that one becomes steady like a serpent or an 
alligator. Some take Karmandqi to mean the Bronchial tube, 
The body being steady, the mind also follows suit. Here mental 
steadiness is indicated, 

Sifra 33 

1. I€ is supposed fo be a light in the cavity (Brahmarandhra 2) of 
the cranium. . 

2, Supposed fo be semi-divine beings moving about in the atmos- 
phere in between heaven and earth. 

Siitra 34 

1. It denotes, according to Vyasa-bhasya; the kind of knowledge 
called Taraka (that which saves, i.e. helps in atfaining liberation) 
which is the earlier form of discriminative knowledge (Vide III. 
53-55) as the first glow of the rising sun. Pratibha corresponds 
fo intuition, 

2. Does it mean all that has been mentioned earlier as attainable 
by Samyama on different things ? 

Siitra 35 

1. According to Vyasa-bhagya, Brahmapura (i.e. heart) contains 
a lotus-like receptacle containing special cognition (vsjnana)~ 
Some take it to be Anahata Cakra supposed to be in the heart. 
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2. According to some, it means not only one’s own mind, but also 
that of others. 

Samvit means internal knowledge accompanied by joy. 

Sitra 36 

1. Puruga is distinct from Sattva or Buddhi which is of the form 
of Viveka-jfana, because Buddhi is subject to modification or 
transformation, but Puruga is not. 

Sitra 37 

1. See Ill. 34, 

2. Without the application of Samyama (III. 4). 

Sitra 38 

1. Pratibha, etc. mentioned in the previous Saira. 

2. Because they distract the mind by the various feelings they 
generate. Samadhi requires one-pointed concentration. Its 
nature has been discussed in Samadhipada. 

3. The powers mentioned hitherto, and to be mentioned hereafter. 

Siitra 39 

1. Action is this cause, The body is constituted by the samskaras 
produced by action. While action is being done, the mind con- 
tinues to be united with the body. By Samadhi the conviction 
that ‘I am not the body’ becomes firm, and the bodily functions 
are suspended. Then the mind becomes free from the body. 

2. As a result of Samadhi, which gives rise to subtle insight, the 
yogin can perceive the movement of mind through the Nadi. 
By this the mind can be entered into another person’s body. 
The senses follow the mind as the bees follow their leader, 
wherever the leader flies, wherever the leader sits. Thus, the 
senses also enter another’s body along with the mind. 

Sitra 40 

1. One of the winds within the body, supposed fo rise from the tip 
of the nose up fo the head. 

2. Udana, when mastered, is believed to carry the body above 
water, etc. 
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3. Mind being fixed on Udana by Samyama (HI. 4), inside 
Susumna, the yogin can, after death, at will ascend the way of 
Arcés (light), etc. 

Sitra 41 

1. One of the winds within the body, so called as it effects balance 
(samanayana) of the essence of food. It is supposed to pervade 
the region from the heart to the navel. 

2. When Samyama (III. 4) is practised on Samana, it keeps aflame 
the internal fire which can be seen about the entire body which, 
therefore, looks effulgent. According to some, this wind balances 
the nourishment of all parts of the body, and thereby causes an 
aura to be manifest on the body. It is believed that this lustre 
is most prominent around the head, in between the eyebrows and 
at the navel; it is the basis of the magnetic aura of the living 
being. The research of Baron V. Reichenbach has confirmed the 
existence of this aura. Now-a-days, this aura has even been 
photographed, and it is utilised for determming health. Vide 
Whitaker's Almanac, p. 740. 

Sitra 42 

1. Akaéa is said to be Sabdaguya ; sound is the special property of 
Akasa which is all-pervading. It is interesting to note that 
Kalidasa was aware of this quality of the Akaga. He writes 
athatmanah éabda-gupam gunajfiah padam vimanena vigaha- 
manah (Raghuvaméa, XIII. 1) and éruti-visaya-guna ya sthita 
vyapya visvam (Abhijnanaésakuntala, opening verse). 

2 Supernatural audition by which all kinds of sound, at any dis- 
tance, become audible. 

Stitra 43 

1. The Vyasa-bhasya notes that light things, up to atoms, should be 
here. 

Sitra 44 

1. The Vyasa-bhasya states that, due to lightness of body, one can 
wade through (deep) water, then move on spider’s web, then in 
the rays. Finally, he gains the power of free movement in the 
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sky. It is interesting to note that, in the literature of the modern 
spiritists, it is related that, at time of seance, the medium soared 
high, It is reported that the celebrated medium, D.D. Home, 
used to rise inthe sky. Hathayogins say that sometimes, as a 
Tesult of constantly considering the body like wind, the body 
becomes light. 

It is learned that 40 Christian saints acquired sainthood by 
the power of rising in the sky, (Did they practise yoga ?) ; they 
are designated as Aethreobat. 

This power is called Udregapriti by the Buddhists. 


2. The transformation of the mind outside the body is Videha 
(incorporeal) dharana. If that dharana is conditioned merely by 
the external transformation of the mind located within the body, 
then it may be termed Kalpita. The dharana, which is a trans- 
formation of the external mind, regardless of the body, is 
Akalpita. Akalpita has to be accomplished through Kalpita. 
The Vydsa-bhasya states that, by A,alpit2 vrtti, the yogins can 
enter into another person’s body. 

Stra 45 

1. The special qualities of the gross elements, viz, earth etc. and 
particular forms, e.g. Ghata, Pata, etc. 

2, E.g. natural hardness of earth, heat of fire etc. 

3. The subtle elements (tanmatras) of the five gross elements. 

4. It consists in manifestation (prakaéa), action (kriya) and stability 
(sthiti . These three follow the three qualities of Sattva, Rajas 
and Tamas, and are, therefore, designated as Anvaya. 

5. In the form of enjoyment, liberation. 

Siitra 46 

1. See Siddhi in Glossary. 

2. As defined in the next Sutra. 

3. For example, the earth cannot obstruct physical activity by its 


hardness. A yogin’s body can enter even into a stone. Fire 
cannot burn a yogin’s body. Water cannot drench it. Air can 
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not carry it away. The sky, though not veiling anything, covers 
@ yogin’s body, i.e. it becomes invisible even to Siddhas (see 
Glossary), supposed to be wandering in the sky. 

Sitra 48 

1. On the part of the sensory organs. For example, the power of 
the ear to hear. 

2, 3, 4. For meaning of these terms, see III. 45, 

Sitra 49 


1. The conquest of Pradhana means mastery over Prakrté (matter) 
and its modifications (Vikrti). The three Stddhis are, as stated 
in the Vyasa-bhagya, called Madhupratika ; these are acquired 
by the mastery over the five sense-organs, 

Sttra 50 


1. Intellect clarified by freedom from the impurities caused by the 
qualities, Rajas and Tamas. This condition is called Vasikara 
(see L 40). Sarva-jmatrtva is discriminative knowledge in the 
form of Santa, Udita and Avyapadesya dharma (see II. 14’. It 
is called Viéok& Siddhi. For Visoka Pravrtli, see 1. 36. By 
this Siddhi, the yogin becomes omniscient, and being free from 
the bondage of Kleéas, acquires self-mastery. The author, having 
spoken of Jiana,siddhi and Kriya-siddhi, here speaks of the 
means by which both kinds of Siddhi are fully established. 

Sitra 51 

1. See Glossary. 

2. See Glossary. 


3. As seeds of paddy, when scorched, do not sprout up, so also the 
germs of kleéas being burnt, cannot lead to bondage. 

Sitra 52 

1. The Vyasa-bhasya writes to the following effect. Yogins are of 
four classes, viz. Prathamakalpika, Madhubhtmika, Prajftajyoti 
and Atikrantabhavaniya. The fourth class represents the yogins 
of the highest stage. They have seven stages (sapta-bhums) of 
prajfia. When a yogin of this stage reaches the Madhumati 
bhimi, the gods, holding out temptations, invite him to their 
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region in this manner, Sit here, have sexual pleasure here, this 
enjoyment is attractive, this girl is beautiful, this elixir does away 
with senile decay and death, this vehicle moves in the air, those 
are wish-yielding frees, the holy Mandakini river and the 
Siddhas. Here are favourable nymphs, divine eyes and ears, 
adamantine body. You have earned these by your own merif, 
So, accept them. These are beyond decay, immortal and dear to 
gods. 

Being thus invited, the yogin will ponder the harm of attach- 
ment in this way. Scorched by the sufferings of rebirths in the 
darkness of births and deaths, I have, by great effort, got the 
lamp of yoga which removed the darkness of {leéas, This wind 
of objects of sense, arising from hankering, is opposed to that. 
Even after getting light, why should I, being deceived by the 
mirage of sense-objects, again make myself fuel to the burning 
fire of samsara 2? O dream-like objects, worthy of being coveted 
by miserable people, you stay where you are. Thus, having made 
up your mind, take to Samadhi. 

The yogin should also avoid self-applause, being elated at the 
invitation by gods. 

A yogin should always be careful that he does not commit 
errors which, if indulged in, increase Kleéas thus hindering yoga. 
By avoiding attachment and pride in the above manner, the yogin 
will proceed towards his goal. 

2. Sthani means one who occupies high or exalted place, i.e. God. 

Siifra 53 

1. A moment is the minutest measure of time. It is not divisible, 

2. Perfect contemplation on moments and their succession enables a 
yogin to discern every thing ; because nothing is unrelated to 
time. 

Siitra 54 

1. Vyasa-bhasya gives an example. Of two myrobalans, one is 
placed first and the other afterwards. But, if, without the know- 
ledge of a person, they are interchanged, that person cannot 
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2. 
3. 


distinguish between the earlier and the later ones. But, discri- 
minative knowledge enables the person to make the distinction. 
Such knowledge indicates that the earlier one has remained for a 
longer time. In the absence of any criterion of differentiation, 
based on class, characteristic and place, the criterion based on 
time is the surest means. 


‘Stra 55 
1, 


According to Vydsa-bhagya, it arises from intuition and not from 
instruction, 

From Pradhéna to the Bhitas. 

Past, present and future. 


-4, It simultaneously comprehends all objects coming up in the mind, 
Siitra 56 

1. Buddhi-sativa. 

2. Purity is attributed to Puruga who is ever pure. As the sun, 


free from cloud, can be-called éuddha, so also Puruga, unattached 
to experience, is Suddha. Similarly, in case of Puruga, it relates 
to himself. When Buddhi becomes like Puruga, it ceases. It 
becomes equal to Purusa when it loses all consciousness of action 
on its own part. From the ordinary viewpoint, Puruga, 
appearing like Buddhé, then appears in his own form, That is 
Kaivalya. In this stage, only Puruga remains, and Buddhé 


dissolves ; Puruga undergoes no change of condition. 
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IV KAIVALYA-PADA 


Sttra 1 

1. See Glossary. 

2. Siddhis, at the time of rebirth, arise frcm birth ; e.g. clairvoyance, 
capacity for reading others’ thoughts. 

3. For example, the capacity for living eternally is believed to be 
the result of using certain elixirs, It is said that, by besmearing 
hemlock, etc, one can acquire the power of going out of the 
body. Some say that European witches practised it. 

4. Mesmerism or hypnotism can be practised by increasing will- 
force by the japa (repetition) of some mantras. 

5. See Glossary, 

Sitra 2 

1. In the powers of the senses in a being, all kinds of the prakyti of 
transformations are inherent, When one kind is transformed 
into another, the particular prakrti among the inherent prakrtis,. 
which gets scope, infiltrates, and causes the transformation of the 
sense concerned after itself, 

Sitra 3 

1. Dharma, etc. 

2. The idea is this, The field-owner removes the obstacle in the 
way of water passing from one place to another in irrigation. 
He is not instrumental in making the water flow. Similarly, the 
incidental cause does not activate Prakrti, but only removes the 
obstacle to its entrance. 

Sttra 4 

1. This provides the answer to the question—when the yogin creates 
many bodies, have they many minds ? 

Sitra 5 

1, The yogins can simultaneously bring into being many nirmana- 
cittas. The basic single mind, having excellence, may be instru- 
mental in respect of many minds, 

Sitra 6 

1, The five kinds of cétta mentioned in IV. 1. 
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2. It has no propensities like Raga (attachment) nor any connexion 
with merit or sin as the Yogin’s Klegas have been destroyed, 

Sitra 7 

1. Because, by yoga his impressions (samskara), which are the cause 
of good and bad actions, have been obliterated, 

2. Viz. good, bad and indifferent, in accordance with the'impressions 
residing within such people. 

Sitra 8 ; 

1, The impressions are in consonance with the fruition of the parti- 
cular kind of action concerned. 

Sitra 9 

1, As there is perception, so there is impression, As there is impres- 
sion, so there is memory. 

2. For example, a person does an action leading to his birth as a 
cat in a future life, In such a case, despite distance of time or 
place, etc., he must be born as acat. Thus, there seems to be 
immediacy of the latter. 

‘Sutra 10 

1. The Vasanas. 

2. Desire. The idea is this, In all beings, there is. the desire—may 
I continue to be, may there be no absence of me, Such a desire 
is not natural in a being that is born, because one, who never 
experienced the fear of death, cannot possibly have that fear, 
Thus, it is obvious that such an impression existed in his 
previous existence. Thus, vasan4 or impression is without 
beginning. It is concomitant with desire or Citta. So. aéis or 
desire is eternal 

‘Stra 11 

1. For example, dharma is the cause of happiness, 

2. By resorting to which dharma, etc. exist. How can the fruit in 
the form of effect, can accumulate vasanas which are causes ? 
The reply is that effect exists in a subtle form in yisana ; this 
effect can be a factor in the accumulation of vasanas. 

3. Mind is the substratum of Vasana. 
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4. The favourable thing, that manifests ;asanas, is the latter’s 
support. 

Satra 12 

1. The question is how can vasands, existing somehow, be destroyed ; 
matter is indestructible. Patafijali regards everything as having 
in itself, by way of potentiality (Sakti), the seed of all forms of 
vasanis past, present and future. So, according to III. 16, 
Samyama on the three Parin&mas generates knowledge of the 
past, present and future. 

Sttra 13 

1. Vyasa-bhisya—tryadhvano dharmah, properties in the three 
condition (past, present and future). 

2. They are mere transformations of Gunas. 

3, 4 The properties, in the present condition, are manifest. The 
things, known in their forms, are five gross elements, five sensory 
organs, five motor organs and mind. Their past and future 
conditions are subtle. So, the sakgma conditions are five subtle 
elements, and egotism (asmita). This is the metaphysical view. 

From the non-metaphysical standpoint, the lumpness of a lump 
of earth is manifest, the jarness etc. The past and future 
properties are subtie. According to the factual view, everything 
is constituted of the three Gunas, Sativa, Rajas and Tamas, it is 
of the nature of Prakaéa, Kriya and Sakté. Viewing all properties 
in that way, one should make efforts for the cessation of the three 
kinds of misery. The condition, in which the three qualities are 
equal, is unmanifest. The condition of their inequality is mani- 
fest and subtle. The manifest can be perceived, but, being 
cause of sorrow, it is heya (worthy of being discarded) ; it is 
worthless as Maya, and is fragile. 

‘Sitra 14 . 

4. This Sutra answers the possible question that may arise—the 
basis of all things being three Guyas, how can a thing be 
comprehended as one ? Though the Gumas are three, yet they 

are inseparable ; the one cannot be known without the other two. 
‘Though they are three in number, their transformation is in a 
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united condition. Hence the thing, into which they are trans- 
formed, appears as one entity. For example, the single éabda,. 
comprising the three states of Kriya, Sakti and Prakaéa, is not 
comprehended as three, but as one. . 


Satra 15 


1. 


2. 
3. 


This provides a counter-argument against the view that objects. 
are merely imaginary, and have no external existence. 

That is, of knowledge and object, 

When one external object evokes different feelings in different 
minds, that object is different from those minds, They proceed. 
along different courses. When one thing always evokes a single 
feeling (as the sun and light), citta and visaya are different. 
Had there been unity of vastw and citia, there would have been 
no possibility of one kind of knowledge in different cittas. Thus, 
the difference between visaya and citta being established, 
vijfanavada does not stand, 


Sitra 16 


1, 


This is refutation of the view that objects arise with knowledge, 
and are merely mental states. This Szira seeks to establish that- 
a vastu is common to all Pwrusas, and cttta is different in every 
individual Puruga. This is because an external object is within 
fhe knowledge of all knowers. It is not a thing imagined by one 
mind nor by many minds. But objects are self-established and. 
independently experienced transformation. If a mind is taken as 
mere imagination of one mind, then that imagination ceases ; the: 
object will also cease to exist, But, that does not happen. 


Stra 17 


1, 


The idea is this. The objects are like magnet attracting the: 
steel-like mind, and colour if, i.e, it is tinged by their reflection, 
In other words, the mind takes the form of the object it sees, and 
mental image follows. The mind knows the object to which it 
is attracted. Other objects are unknown to it. Objects being 
known or unknown, the mind is subject to transformation. 
Mind is all pervading. Objects exist apart from the mind. One- 
is apt to think that mind cognises all things at all times. But,. 


Works on Yoga Major Works 209 


in reality, it is not so, the mind is cognisant of only the parti- 
cular objects that tinges it. 


Sitra 18 


1. The Purusa, the Lord, is always the witness of the mind, and is 
not subject to change. The different functions of the mind are 
always known. Had Puruga, the Lord of mind, been subject to 
change like the mind, the manifest functions of the mind would 
have been known and unknown like objects such as §abda. Any 
function is perceived like this—I am knowing. 

Sitra 19 


1. Mind, like the senses or the objects of sense, is not self-manifest; 
it is perceptible. It is not like fire which manifests itself as also 
various things. If it is said that the mind is srya@bhasa, then it 
would seem that it does not require perception by others. But, 
due to the perception of the function of one’s own mind, one can 
find that he is angry or terrified. Mind being dréya, is not self- 
manifest like the drasta who has no other drasta. 

Siitra 20 

1. The mental function, which cognises an objects, fails to cognise 
mind, the cogniser. These two kinds of knowledge do not arise 
at one moment. So, mind is not svabhasa. 

Siitra 21 

1. As an argument to deny the existence of Purusa, it may be held 
that every individual has many minds, which cognise one 
another. That cannot be so. If one mind is cognised by 
another, then the latter will be cognised by another which again 
will be cognised by another. Thus, there will be infinite regress. 
Moreover, there will be confusion of memory by positing the 
theory of infinite number of minds. While there will be re- 
collection of a set of circumstances relating to one mind, there 
will crop up a chain of circumstances extending to infinity, 

Sitra 22 

1. As a matter of fact, consciousness does not really move to 
buddhi, but through misapprehension, seems to move to that, 
14 


210 Studies in Origin and Development of Yoga 


For example, ‘I am conscicus’—in it, even the inactive part of the 
ordinary seems to be conscious. 
Siitra 23 
1. The mind is tinged by object as well as consciousness. It can 
comprehend both. One has a feeling - 1 am the cogniser. There 
is also the feeling—I am the body. In cther words, on the one 
hand, there is the feeling that Puruga exists ; cne the other, 
there is the feeling that sound etc. exist. Therefore, mind is 
stated to have ever, thing for its subject. 
Sitra 24 
1. See Glossary. The mind is the repository of latent impressions 
accumulated through numerous births. The mind represents 
many forces none of which it subserves. But, it subserves the 
One (i.e. Puruga) urged by whom the various forces act unitedly. 
The mind, constituted by the combination of the qualities of 
Sattva, Rajas and Tamas, is for the Puruga for whose enjoy- 
ment and liberation the mind acts. Vyasa-bhagya gives an 
apposite illustration. A house is the resuit of a collection of 
various things. It is for the dwelling of others, not of the house 
itself. 
Sitra 25 
1, For example, enquiries like this—who was I, how was I, where 
were these (the body etc.), how did these come into being, what 
this will happen, and how etc. 
2. Being different from Citta. 
Sitra 26 
1, Atthe time of the sight or realisation of the Vigesa, as mentioned 
in the previous Satra. 
2. Min! moves through the way of knowledge arising from discri- 
mination. 
3. The summit in the form of Kaivalya. 
The idea is that the yogin proceeds from the lowland of 
viveka-jfiana to the higher plane of Kaivalya. Pragbhara 
generally means the top of a mountain. As in a ditch with 
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gradual slope, water flowing in the lower level may reach the 
highest space where it is dried up and disappears, so also the 
mental function after flowing through the lower course of Viveka 
attains Kaivalya at the top, and is absorbed. 

‘Sitra 27 

1. The word chidra, meaning hole, should not be taken in the literal 
sense here. It means antarala. 


‘Sitra 28 

1. Accumulated through previous births, 

2. Of the Pratyayantaras mentioned in the previous Suira. 

‘Sitra 29 

1. See Glossary. 
Note : KleSas, with their seeds scorched, do not sprout up. 
Similarly, latent impressions, with their seeds scorched by the 
fire of knowledge, become ineffective. 

‘2. It is so called as it sprinkles supreme dharma in the form of the © 
sight (realisation) of the Self. As cloud pours water, so that 
Samadhi showers the supreme dharma ; that is to say that then 
the goal is reached without effort, and that is the ultimate end of 
Sadhana. An alternative meaning of dharmamegha is this. 
Dharma is called dharmamegha because it does mehana to all 
things, ie. by placing them on knowledge as it showers them. 
Even the acquisition of discriminative knowledge, tpso facto, is 
not the desired end. Coupled with it there should be the 
supreme non-attachment. 

-Siitra 30 

1, From Dharmamegha. 

2. See Glossary. 

3. It is not that all actions cease. But, no action, meritorious or 
sinful, or fruit thereof can affect the yogin. 

Note: In such a state, the yogin becomes liberated while alive. 
Jivanneva vidvan muklo bhavati. 

Siitra 31 

1. Knowledge, veiled by the qualities of Rajas and Tamas, becomes 
limited. Shorn of the veil, it becomes infinite, 
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2. In the form of Kleéa and Karma (phala). 
3. As a fire-fly in the sky is insignificant, so also when there is 


infinite knowledge, what remains to be seen pales into insigni- 

ficance. 

Note : After KleSa and Karma cease as a result of Dkarma- 
megha, the rebirth of the yogin concerned is as impossible 
as it is for a blind person to pierce a gem, the setting of 
gems in a thread by one who has no finger, wearing the 
string in the neck of a neckless person or the praise of 
it by a tongueless person. Thee illustrations occur in the: 
Taitliriya Aranyaka. 


Stitra 32 


1, 
2. 


Dharmamegha. 

Viz. bhoga (experience) and apavarga (liberation). It is due to 
the influence of the qualities of Sattva, Rajas and Tamas; a 
person has experience of the fruits of action, and there being. 
non-attachment this experience comes to an end, The Purusa 
being known, the person gets liberation. Thus whatever can be 
gained by the mind is gained, Hence, the gunas being trans- 
formed into the buddhé of the man, with his mission fulfilled, 
have their purpose served. 


Sitra 33 


1. 


2, 


Order implies succession in time, and can be known only by an 
awareness of the minutest measure of time, called kgana. 

Order can be known definitely when a particular transformation 
takes a definite shape, i.e. at the end. 


Siitra 34 


1. 
2. 


Absolute disappearance without the possibility of reappearing. 
Viz. Sattva, Rajas and Tamas, of the nature of cause and effect, 
which have exhausted their function in respect of bhoga 
(experience) and apavarga (liberation). 


_ It takes place when consciousness remains in perpetual isolation 


due to the lack of the Purusa’s connexion with buddhi in future. 
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HATHAYOGA-PRADIPIKA—introductory remarks 


In verse i. 2, the author refers to himself as Svatmarama Yogin. 
In the final colophon of the work, he describes himself as Sahaja- 
-nandasantana-cintamani. 

The proper title of the work appears to be Hathapradipika. 
‘The author states (i.3) hatha-pradipikam dhatte swatmaramah. The 
commentator Brahmananda, in the introductory verse of his com- 
mentary, Jyotsna, mentions the title of the text as Hathapradipika. 
For the significance of the term hatha, see Glossary. 

The work is in four chapters, called Upadeéas, containing respec- 
tively 67, 78, 130 and 114 verses. In the opening verse, the author 
states that he lays down Hathayogavidya as a stepping stone to the 
sublime Rajayoga. Though writing on Hathayoga, he highly extols 
‘Rajayoga. In iii, 126, he says—there is no world’ without Raja- 
yoga, no night® without Rajayoga, and even varied Mudras® are of 
no use without Rajayoga. In lauding Rajayoga, the author says 
{iv.8) that nobody really knows the greatness of Rajayoga. He 
further avers (iv.77) that this Yoga means the integration of the 
amind, ie, in a state when the subject-object duality is obliterated, 
such a yogin becomes the master of creation and destruction, thus 
being equal to Isvara. That Rajayoga and Halhayoga are comp'e- 
mentary to each other is stated in ii. 76 where the author says that 
one is not possible without the other. In iv. 103, it is laid down 

- that Hathayoga and Laya-yoga are but means to the attainment of 
Rajayoga. : 

The author says (i. iv) that Hathayoga was first taught by 
Adinatha (Siva). He names Matsyendra, Goraksa, etc, as those who 
know hathavidya, and by their grace, he knows it. In verses 5-8 of 
chapter one, he mentions the following persons who are stated to 
have been Mahasiddhas'® who, due to the power of hathayoga, 
defied death, and are roaming about in the universe : 

Matsyendra, Sabara, Anandabhairava, Caurafgi, Mina, 
Goraksa, Viripaks, Bilesaya, Manthana, Bhairava, 
Siddhi, Budha, Kanthadi, Korantaka, Surananda, 


214 Studies in Origin and Development of Yoga 


Siddhapada, Carpati, Kaneri, Pujyapada, Nityanatha, 
Nirafijana, Kapali, Bindunatha, Kakacandiévara, 
Allama, Prabhudeva, Ghodacoli, Tintini, Bhanuki,. 
Naradeva, Khandak4p§lika.21 

Speaking about hathayoga, the author holds that it is a sheltering 
matha'* to those who are scorched by endless tapa2* (pain) and a 
supporting tortoise!‘ to those who are devoted to unbounded yoga. 

The aspirant, practising hathayoga, should live in a matha, 
situated in a kingdom with a good and pious king, where alms are 
easily available and which is free from disturbances. In it, he should 
live at a lonely place free from rocks, water and fire, up to an area 
equal to a dhanus'® (i.e. four cubits). The matha shou'd be of the: 
following description : 

one small door, without window, level, without holes, 
not too high, too low nor too long ; clean, well-smeared 
with cowdung and free from insects. Enclosed by a 
surrounding wall, it should be attractive with a 
mandapa (hall in front), a raised seat and a well. 

It is interesting to note that the following places are mentioned, 
in the Mahabharata (Santi, ch, 232=241 of cr. ed., verse 25), as 
su.table for yoga : mountain devoid of human habitation, cave, 
temple, vacant house. 

The author stresses the importance of guru (guide, mentor or 
preceptor) fora neophyte. Six lapses on the part of the aspirant 
are stated to spoil yoga. These are : over-eating, over-exertion, 
talkativeness, niyamagraha (i.e. adoption of wrong habits, e.g. 
morning bath with cold water1®, fasting by night, subsisting on 
fruits alone), association of people!’, greediness. The following six 
qualities are stated to foster yoga : 

Zeal or energy, courage, patience, true knowledge, 
niScaya' *and abjuration of peoples’ association. 

According to the author, the first accessory of hathayoga is asana 
which leads to sthairya (firmness of body and steadiness of mind), 
freedom from disease and lightness of the body. He describes the 
following iisanas!® and their effects. Svastika, Gomukha, Vira, 
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Karma, Kukkuto, Uttanakarma, Dhanus, Matsyendra, Pagcima- 
tana, Mayura, Sava. 

Then the author holds (i. 33) that asanas, taught by Siva, are 
eighty-four in number. Of these, he describes with respective effects, 
only the following four which are stated to be essential (sarabhata) : 
Siddha, Padma, Simha and Bhadra (also called Gorukga). 

For a yogin the following is the sequence of practices. Asana is 
followed by various kinds of Kaumbhaka :q.v.), the position called 
Mudra (q.v.), concentration on Nada (q.v.). 

Two qualities are necessary for success in Yoga ; one is Brahma- 
carya (q.v.) and the other is eating good food in a moderate 
quantity. Moderate food, according to the author, consists in 
agreeable and sweet food taken, to please Siva, in such a quantity 
that one-fourth of the stomach is left unfilled. 

In certain special cases, however, plenty of food (bahula) is 
advised (iii. 80). The daily practice of Viparitakerani q.v.) whets 
appetite. So, if, in such a case, the yogin becomes alpahara (having 
insufficient food), the gastric fire, that is increased, quickly consumes 
the body (iii, 81). The following articles are prohibited as unsuit- 
able for a yogin : 

bitter, sour, pungent, salty, warm, green vegetables, 
sour gruel, oil (of sesamum or mustard ?), sesamum, 
mustard, wine, fish?”, meat of goats, etc., curd, butter- 
milk, horsegram, jujube fruit, oil-cake, asa foetida, 
garlic, etc. 

Also detrimental to health are the following kinds of food : 

food (cooked but cold) that is heated again, dry food 
(devoid of ghee, etc.), excessively salty or sour, Saka 
(edible leaf, genera!ly fried), food of bad taste (kadaéana) 
Utkata (according to commentator, yavaksaradikam, 
i.e. saltpetre, etc.) 

Earlier it has been said that a yogin should eat salutary food. 
Such artic’es of food are specified in i. 62, These are as follows : 

Wheat, the kind of rice called Sali, barley, grains which 
ripen within sixty days (sastixa’, pure grains (Syamaka, 
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Nivara, etc, according to commentator), milk, ghee, 
sugar-candy, butter, sugar, honey, dry ginger, the vege- 
table Patola, fruits, the five kinds of pot-herbs (called 
Jtvanti, Vastumiilya, Aksi, Meghanada and Punarnava), 
Mudga (a kind of kidney bean), etc. Speaking generally, 
a yogin should eat footstuff of the following kinds : 
nourishing, very sweet, mixed with oil or ghee, milk- 
product (gavya), nutritious for dhatus (elements of the 
body), pleasant and proper. 

Prohibited for a yogin are the following practices : 
warming oneself with fire (in winter), enjoyment of wo- 
men, traversing roads (i.e. visiting holy places’, morning 
bath, fasting, etc. as well as mortification of the body 
(i.e, rites and austerities which are painful to the body), 
association of bad people, 


The first chapter is concluded by some observations about the 
success (siddhi)?2 of yogins. It is held (i. 64) that indefatigable 
practice of all kinds of yoga leads one to Siddhi, be he a young man, 
old or very old, diseased or weak. It is firmly said that mere study 
of the scriptures or assuming a particular dress or talk about yoga is 
not the cause of Siddht which requires action in the prescribed 
manner. 

Finally, the author states that Pithas or Asanas, varied Kum- 
bhakas, excellent Karanas (Mahamudra, etc.)—all these are to be 
practised in Hathayoga till the attainment of the result of Rajayoga. 

The second chapter opens with the instruction that the Yogin, 
after perfectly practising sana, should perform pranayama?? under 
the guidance of the Guru. 

An important part of the contents is that which mentions the 
diseases cause by the wronz yogic practices, and the cures of 
certain diseases by the yogic methods. 

This chapter concludes with a statement about the signs of 
perfection in Hathayoga. These are : 

Slimness of body, brightness of face, capacity for 
hearing Nada, very clear eyes, freedom from disease, 
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control over the seminal fluid, stimulation of digestive 
fire, complete purification of the Nadis. 

Chapter iii opens with an eulogy of Kundalini. It is statei that 
Kundalini supports all yogic practices. Kundalini, when roused, 
Pierces all the lotuses (i.e. Cakras) and the Knots (granthis) of. 
Sugumna, also called Sanyapadavi (empty path), Mahapatha, 
Smaégina, Sambhavi (belonging to Sambhu), Madhyamarga, Brahma- 
randhra*® (iii. 4), is the royal road for Kundalini. Kundalini also 
designated as Kutilangi, Bhujangi, Sakti, Iévari, Kundali and 
Arundhati (iii. 104), is supposed to be asleep at the mouth of 
Susgumna. Every effort should be made to awaken her by practising 
the following Mudras?* : 

Mahamudra, Mahabandha, Mahavedha, Khecari, 
Uddiyana, Milabandha, Jalandhara-bandha, Viparita- 
karani, Vairoli, Sakticalana. 

The effects of the above Madras have also been stated. By 
Mahamudra one can overcome sufferings and even death (iii. 14). 
All things, including even virulent poison, can be digested by one 
who practises it. .He can get rid of consumption, leprosy, constipa- 
tion, abdominal diseases, indigestion, etc. It leads to great siddhis. 
Mahabandha also confers great siddhis, and can avert death. It 
helps mind reach Kedara or the seat of Siva in the mystic centre 
between the eyebrows. Mahavcdha also leads to immortality, 
confers great Siddhis, keeps off wrinkles, grey hair and shaking due 
to old age. The above three Mudras ward off old age and death, 
and increases the gastric fire. The Khecarit mudra saves one from 
poison, disease and even death. It keeps off old age, and the person 
concerned does not suffer from torpor, (excessive) sleep, hunger, 
thirst ; his intellect is not clouded. Moreover, he is not tainted by 
Karman. By practising it one can ward off weapons, and acquire 
the great Siddhis. When one seals the cavity in the upper part of 
the palate with this madra, he has no emission of seminal fluid even 
if embraced by a young and passionate woman. The yogin who, 
being steady, has his tongue upturned, drinks Soma juice, and over- 
comes death. one, who practises it, may daily eat gomamsa (see 
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Glossary), and drink amaravaruni (see Glossary . Uddiyaina Bandha 
also averts death, and makes an old man look young. Liberation 
naturally follows this Mudra. Malabandha causes perfection in 
yoga. Its practice reduces the quantity of urine and excrement, and 
makes an old man young. Jalandharabandha averts old age, even 
death. It destroys all maladies of the throat. Viparitakarani 
increases the gastric fire. It removes wrinkles and grey hair. By 
daily practising it for a yama (=thbree hours), one can conquer 
death. By practising Vajroli one can avert death, and ‘have a 
pleasant smell on his body, and acquire great siddhis. Sahajoli, 
included in Vajroli, brings about liberation Amaroli, also included 
in Vajroli, gives divine sight to the yogin. By Sakticalana, the 
yogin gets rid of diseases, and acquire the Siddhis. Even death can 
be conquered by it. 

Finally, the author emphasises concentration of mind as the 
essential element in the practice of Mudras. 


Chapter iv is devoted to Samadhi, which, according to the 
author, averts death?>, leads to happiness, and confers the supreme 
bliss of absorption in Brahman. The following synonyms?*® of 
Samadhi are given in iv. 3, 4: 

Rajayoga, Unmani, Manonmani, Amaratva (immorta 
lity), Laya (absorption), Tattva (truth), Sinyaéiinya 
(void, yet not void), Paiampada (supreme state), Ama- 
naska (mindless, ie transcending the mind), Advaita 
(non-duality), Niralamba (supportiess), Nirafijana (de- 
void of impurity), Jivanmukti (liberation while alive), 
Sahaja and Turya. 

Samadhi has been explained as merging of the mind in the self 
like the dissolution of salt in water; in such a state, Jirvalman 
(individual soul) is united with Paramatman (Supreme soul). 

The essential prerequisites of such a condition are the compassion 
of the genuine Guru and the renunciation of sexual pleasures. 
Sumadhi is possib’e oniy when Kundalini Sakti is awakened in a 
yogin who is free from the bondage of all karmans. When Prana 
flows through Suswmya, and the mind is absorbed in the void (i.e. 
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Brahman unaffected by Time, Space and Matter), the yogin uproots 
all karmans. 


Among the 72000 Nadis in the body, Sugwmna belongs to 
Sambhu ; so, it is called Sambhart Salté. When the breath is 
controlled, it should be made to rouse Kundalini, and enter 
Susumné without restriction. 


Prana and Manas are so closely interrelated that they are 
mingled like milk and water. Their activities are concurrent. When 
the mind is stilled, Prana is suspended, when the former is active, 
the latter is also active. Mind is fickle like mercury. These two,. 
when baddha (bound, ie, rendered steady, immobile’, can work 
wonders. Mind becomes immobile when absorbed in Brahmarandhra 
by means of Kumbhaka. Mercury is solidified by the use of herbs. 
Mind being steady, Prana becomes stable, and there is stability of 
semen. Semen being stable, the body acquires stability. When 
Prana and mind are ina state of absorption, an indescribab'e bliss 
is experienced. Laya (absorption) is successful in a Yogin when 
b-eath is suspended, the comprehension of objects ceases comp‘etely, 
there is no movement of the body, there is no modification of the 
mind. ZLaya means the non-recollection of the objects of senses due 
to the non-recurrence of the previously acquired impressions and 
tendencies (Vasanas). Knowledge of scriptures, et. has been distin- 
guished from the attainment of Sambhavi Mudra by an apt illustra- 
tion. The former is like common courtesans available to all, 
whereas the latter is guarded like a housewife (kauJavadhi). Sambhari 
Mudra consists in concentration on the internal object (in any Cakra 
from Maladhara upwards) while the external sight is devoid of wink, 
The author then describes the Manonmani state, and holds that it is 
the real means whereby one can cross the ocean of existence ; people 
are confused by the snares of Agamas, perplexing Vedic injunctions 
and dialectic (iv. 40). 


The abode of Supreme Reality, which is light, the source of all, 
and itself all, can be reached by a person having the following 
characteristics : 
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half-closed eyes, steady mind, vision rivetted on nose- 
tip, Sun (Pingala) and Moon ‘Jqa) suspended, fluxless 
condition of body, senses and mind. 

The author metaphorically prohibits the worship of Linga (i.e. 
Alman or self) by day and by night. It should be worshipped when 
night and day are stopped (iv. 42). The day is when Prana filows 
through the Sun or Pingala. It is night when it flows through the 
Moon or Jda. Stopping day and night means stopping the course 
of Prana throu_h Ida and Pingala, and making it flow through 
Susumna alone. 

Then the author describes and extols Khecari Mudra (also des- 
cribed in chapter iii), Between the eyebrows is the seat of Siva, in 
which the mind is quiescent. This state is known as Turya (fourth, 
state of consciousness, beyond jagrat or waking, svapna or sleep 
and suguptj or profound slumber). One, in such a state, defies 
death. 


The Yogin is asked to practise Khecari Mudra until he experi- 
‘ences Yoga-nidra. In such a state, he conquers death (iv. 49}. The 
Yogin is asked to place the self (Atman) in the midst of Akaéa 
(Brahman), and the Akaéa in the midst of the self. After reducing 
-everything to the nature of Akaéa, he should think of nothing else 
(iv. 55). The state of a yogin in meditation is like this— void within, 
void without. void like a pot in space (Akaéa). Full within, full 
without, full like a pot in the ocean. Void within and withcut, 
because consciousness is insensible of itself and of what is external, 
full because it has become Brahman itself, within and without. 
Echoing the YogavaSistha, the author says that the entire universe 
is the fabrication of thought only. The mental activities are created 
by thought alone. One can have perfect repose by transcending the 
mind, which is composed of thought transformations, and seeking 
test in the changeless (Brahman), Whenthe mind is dissolved in 
contact with the Reality, like salt in water, the state of absoluteness 
(Kaivalya) remains (iv. 62). 

The author then proceeds to deal with devotion to Nada 
(Anahata or unstruck sound) as taught by Goraksanatha, which, he 
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says, is suitable even for those whe are devoid of learning and are- 
unab'e to comprehend Truth directly. Devotion to Nada ir declared 
to be the most important way to Laya. 


Assuming Muktasana and Sambhavi Mudra, the Yogin should 
listen, with concentrated mind, to the inner sound?7 through the 
right ear. Shut the ears, eyes, the nose and the mouth?*®. Thena 
sound is clearly audible in the pure Sugumna passage. Absorption. 
arising from Nada is stated (iv. 80) to result in immediate experience. 
Samadhi, through contemplation on Nada, causes ample bliss which 
is unparalleled. and beggars description (iv. 81). The author devotes 
considerable space to the effectiveness of Nada in controlling the: 
mind and washing off sin. Then the author describes the following 
stages of Yogic practices : 

Arambha, Ghata, Paricaya and Nispatti.?° 

When Brahmagranthi is pierced by Pranayama, there arises the 
bliss from the void (<anya or akaga of the heart). Then various 
tinkling sounds (like those of ornaments) and the unstruck sound 
(anahata dhvani) are heard in the middle of the body. In the 
beginning of the sound, the Yogin gets a lustrous and exquisitely 
fragrant body ; he is then radiant and free from diseases, and has a 
heart full of Praya and bliss (iv. 70-71). 

Explaining Rajayoga, the author states (iv. 77: that the integra- 
tion of the mind in a mental state, in which the subject-object 
duality does not exist, is called Raja-yoga which makes the Yogin 
the master of creation and destruction, elevating him to a position 
of equality with 7évara. The bliss of absorption (Jaya) is obtained 
throush Rajayoga (iv. 77, 78). He regards Hatha-yogins, devoid of 
the knowledge of Rajayoga, as mere practitioners not obtaining the 
fruit of their efforts. 

The author expresses his own view that contemplation on the 
space between the eyebrows results in the attainment of Unmani 
state within a short time. It is suitable to even people of mediocre 
intellect for the attainment of Rajayoga. The author says (iv, 103) 
that all the methods of Hathayoga and Layayoga are but means to 
the attainment of Rajayoga. He aptly says that mind (tattva) is 
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seed, Hathayoga the soil, and absolute desirelessness is the water. 
With these three, the Kalpavrksa (wish-yielding tree), in the form of 
Unmani state springs up in notime, In this condition, the body 
becomes motionless like a log of wood, and the yogin dces not hear 
even the sound of conch or drum. 


The author concludes the chapter by saying that so long as the 
Prana does not flow in Sugumna and enter Brahmarandhra, the 
semen does not become steady through the restraint of breath, the 
mind does not, in meditation, reflect the natural state of the object 
of contemplation (i.e. Brahman , all talks of spiritual knowledge are 
sheer bunkum. 


TANTRIC AND BUDDHIST ELEMENTS IN H.Y.P. 


The Rajayoga, concerned as it was with the discipline of the 
mind, naturally dces not mention any mudra. But, the H.Y.P., 
dealing with physical fitness, mentions several mudras, as we have 
seen earlier. It may be that the author got this idea from Tantra. 
As is well-known, mudra is one of the five essentials (paficamajara) 
for Tantric Sadhana. 

The Vajroli mudra, prescribed in iii. 83, ff, and described by us 
in the Glossary, particularly reminds one of Tantra. The editor 
seeks to establish that, in this connexion, sexual intercourse should 
not be taken literally. Again, the verse iii. 91, containing instruc- 
tions in copulation, has been categorically declared by the commen- 
tator as spurious. This is, perhaps, his own imagination; he has 
not adduced any corroborative manuscript evidence. 

The advice that hathayoga should be kept a great secret (i. 11) 
also reminds one of the provision, in some Tantras, that Tantric 
mantras should be kept confidential like one’s mother’s rexus with 
her paramour (matrjaravat). 

Buddhist Tantric eiements are also noticeable. HYP, iv. 70-75, 
contains the Buddhist theory of the four types of Sanya (Sanya, 
Atigunya, Mahaéginya and Sahajaésunya), associated with the four 
stages of sound produced by Yogic practices. 
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COMMENTARY ON THE HYP 


The Adyar edition (1972) of the HYP contains a commentary 
called Jyotsna, By Brhmananda. 

Among the authors, cited in the commentary, the latest appears 
to be Madhusiidana Sarasvati, mentioned under IV. 114. Madhu- 
siidana flourished in the first half of the 16th century, according to 
some, in the second half of the 17th century, according to others ; 
this, therefore, can be taken as the upper terminus of the date 
of Brahmananda, 


HATHAYOGA-PRADIPIKA?® 
—Text and Translation 


UPADESA I 


1. $ri adinathaya namo’stu tasmai yenopadista hathayoga-vidya | 
vibhrajate pronnatarajayogama-rodhumicchoradhi-rohiniva || 
Obeisance be to Sri Adinatha who gave inst uctions about 
the science of Hathayoga which shines like a ladder to one 
. who is desirous of climbing the lofty Rajayoga?*. 
2. Pranamya srigurm nitham svatmaramena yogina | 
kevalam rajayogaya hathavidyopadiéyate || 
By Svatmarama, a yogin, having saluted Lord Gun, is being 
taught Hathavidya only for the sake of Rajayoga. 
3. Bhranty& bahumata-dhvante rajayogama-janatam | 
hathapradipikam dhatte svatmaramth krpakarah || 
The merciful Svatmarama holds out the Hathapradipika 
(the lamp in the form of Hathayoga) for those who, ignorant 
of Rajayaga, wander in the darkness of many doctrines. 
4. Hathavidyam hi matsyendra-goraksadya vijanate | 
svatmaramo'thava yogi janite tat prasadatah || 
Matsyendra and Goraksa, etc. know Hathavidya. Or, the 
yogin, Svatmarama, knows (it) through their grace. 
5. &ri-adinatha-matsyendra-éabara-nanda-bhairarah | 
caurangi-mina-goraksa-virupaksa-bilegayah |/ 
6. Manthano bhairavo yogi siddhir-buddhaéca kanthadth | 
korantakah suranandah siddhapadasca carpatih |/ 
7. Kaneri pujyapadaéca nityanatho niranjanah | 
kapalt bindunathasca kakacandisvarahvayah |/ 
8. Allamah prabhudevasca ghodacoli ca tintinih | 
bhanuki naradevasca khandah kapalikastatha |/ 
9. Ityadayo mahasiddha hathayoga-prabhavatah | 
khandayitva kaladandam brahminde vicaranti te |/ 
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11. 


12. 


13. 


Adinatha i.e. Siva), Matsyendra, Sabara, Anandabhairava, 
Caurangi®* , Mina, Goraksa, Virllpaksa, Bilesaya, Manthana, 
Bhairava, the yogin, Siddhi, Buddha** , Kanthadi, Korantaka, 
Surananda, Siddhipada, Carpati, Kaneri, Pijyapada, Nitya- 
natha, Nirafijana, Kapali, Bindunatha, the one named 
Kakacandisvara, Allama*5, Prabhudeva, Ghodacoli®¢, 
Tintini, Bhanuki, Naradeva, Khanda*’-kapalika, etc.—these 
great Siddhas, due to the power of Hathayoga, having defied 
death (lit. punishment inflicted by Yama), are roaming the 
universe. 


Abesa-tapa-taptanam samagraya-matho-hathah | 
agega-yoga-yuktanama-dharakamatho hathah |/ 
Hatha\vidya) is the temple of shelter to those who are 
afflicted by endless sorrow®*. Hathaividya: is the supporting 
tortoise*® to the innumerable people engaged in yoga. 


Hathavidya param gopya yogina siddhimé-cchata | 

bhaved viryavati gupta nirvirya tu prakaéita || 
By a yogin, desiring success, Hathavidya should be kept a 
close secret. If protected, it becomes potent. If divulged, 
it becomes impotent. 


Surajye dharmtke deée subhikse nirupadrave | 
dhanih-pramana-paryantam silagni-jala-varjite | 
ekante mathika-madhye sthatavyam hathayogina |/ 


One, practising Hathayoga, should live alone inside a shrine, 
devoid of stone, fire and water up to an area of one 
dhanus*®, situated in a kingdom with a good king, which is 
full of piety, devoid of torture, and where alms are easily 
available. 


Alpadvarama-randhra-garla-vivaram natyucca-ntcayatam 
samyag-gomaya-sandra-liptama-malam nihsega-jantu-jjhitam / 
bahye mandapa-redi-kipa-ruciram prakara-sam-vestitam 
proktam yoga-mathasya lakgmanami-dam siddhair-hatha- 
bhyasibhih |] 
With a small number of doors, without window, etc., low 
land and hole, not too high, not too low, nor too wide, 
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clean, fully and thickly smeared with cowdung, absolutely 
devoid of animals, beautiful outside with mandapa‘?, vedé** 
and well, enclosed by a wall—such is the characteristic of a 
shrine for yoga, stated by the Siddhas who practise 
Hathayoga. 

Evamvidhe mathe sthitva sarva-cinta-vivarjitah | 

guripadista-margena yogamerva sadabhyaset |] 
Having stayed in such a shrine, one, devoid of all thoughts, 
should constantly practise yoga alone in the way taught by 
the Guru. 

Atyaharah prayasagca prajalpo niyama-grahah | 

jana-samgasca laulyam ca sadbhir-yogo vinagsyaté |/ 
Yoga is spoilt by these six, viz. over-eating, exertion, too 
much of talk, resort to niyama‘®, association with people 
and laulya‘**. 

Utsahat sahasad dhatryat tattva-jfanacca nigscayat | 

jana-samga-parityagat sadbhir-yogah prasidhyati |/ 
Yoga becomes very successful by the follcwing six : enthu- 
siasm, courage, patience, metaphysical knowledge, firm faith 
(in scriptures and words of the @uru', abjuration of the 
company of people. 

Hathasya pratham&ngatvada-sanam pirvamu-cyate | 

kuryat tadasanam sthairyama-rogyam canga-laghavam |/ 
Asana** is spoken of first of all, as it is the first accessory 
of yoga. That Gsana causes steadfastness, freedom from 
disease and lightness of body. 


Vasisthadyaisca munibhir-matsyendradyaiéca yogibhih | 
aigikrtanyasanani kathyante kanicin-maya |/ 
By me are being stated some asanas'® resorted to by sages 
Vagistha, etc. and the yogins, Matsyendra, etc. 


Janirvora-ntare samyak krtva padatale ubhe | 

riukayah samasinah svastikam tat pracakgate || 
One should sit erect, and place both the soles of the feet 
in between the knees and thighs ; this is called svastika, 
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20. Savye dakgina-gulpham tu prstha-paréve niyojayet | 


‘21. 


23. 


24. 


25. 


26. 


dakgine’pi tatha savyam gomukham gomukhakrts || 

Place the right ankle on left side of the back (below the 
_ waist, acc. fo comm.), so also the left one on the right side ; 

formed like a cow’s mouth, it is called Gomukha. 

Ekam paidam tathaikasmin vinyaseduruni sthiram | 

starasmimstath& corum virasanamitiritam |] 
One (i.e. right) foot firmly placed on the other (i.e. left) foot. 
This is called Vir@sana. 

Gudam nirudhya gulphabhyam vyutkramena samahitah | 

karmasanam bhavede-tads-té yogavido viduh |/ 
Having pressed the anus with the ankles in opposite direc- 
tions, sit calmly. It becomes Karmasana ; those, who are 
versed in Yoga, know it as such. 

Padmisanam tu samsthapya janurvor-antare karau | 

nivebya bhimau samsthipya vyomastham kukkutasanam || 
Having assumed Padmasana, and placed both hands, through 
the knees and thighs, on the ground, one should rise in the 
air (supported on the hands) ; this is Kukkuta@sana. 


Kukkutasana-bandhastho dorbhyam sambadhya kandharam | 
bhavet kirmavad-uttana etadutiana-karmakam || 
Being in the Kukkutasana posture, wind the arms around 
the neck, and lie on the back like a tortoise ; this is Uttana- 
karmaka. 
Padangusthau tu pambhyam grhitva Sravanavadhi | 
dhanurakarsanam kuryad dhanura-sanamucyate |/ 
Having caught hold of the two big toes with the hands, draw 
- up to the ear as if drawing a bow. It is called Dkanuvasana. 
Vamoru-milar-pita-daksapadam janor-bahir-vestita- 
vamapadam | 
pragrhya tisthet parivartita-ngah srimatsyanatho-ditamasanam 
syat || 
Right foot to be at the base of the left thigh, left foot to 
surround outside the (right) knee. Having caught hold (of 
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the right foot by the left hand, and the left foot by the right), 
remain with the body turned around (to the left). This will 
be Gsana stated by Matsyanatha (i.e. Matsyendranath). 
Matsyendra-pitham jathara-pradiptim pracanda-rug-maydala- 
khandanastram |’ 
abhyasatah kundalini-prabodham candra-sthiratvam ca dadaté 
pumsim || 
The Matsyendrasana increases gastric fire (i.e. appetite), and 
is a weapon for the destruction of various fierce diseases. 
Due to practice, it awakens Kundalini, and imparts steadi- 
ness to the moon‘’ of men. 


Prastrya padau bhuvi dandaripau dorbhyam padagra-dvitayam 
* grhitva | 
jannpari nyasta-lalatadeéo vasedidam pagcima-tanamahuh || 
Stay after stretching the legs on the ground like sticks (i.e. 
without bending) and catching hold with the hands of the 
tips of the toes of both the feet, with the forehead resting 
above the knees This is pagcimatana. 
Ité pagcimatanama-sanagryam pavanam pagscima-vahinam 
karots / 
udayam jatharanalasya kuryadu-dare kar$yama-rogalam. ca 
pumsam || 
_ This pagcimatanasana, the best of asanas, makes the wind 
blow towards the west‘*, improves gastric fire, reduces the 
fat in the belly,‘® and causes to men freedom from disease. 


Dharama-vastabhya karadvayena tat kirparasthapita-nabhe- 
parévah | 
uccasano dayndavadu-tthitah khe maytirametat pravadanti 
pitham |/ 
Having placed the hands firmly on the ground and with sides 


of.the navel supported on the elbows, the body should be | 


raised in an elevated posture in the air like a stick (i.e. 
straight and stiff, the feet above the ground, on a. level with. 
the head’. This is called Mayzra. 
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Harati sakala-roginasu gulmodaradin- 
abhibhavati ca dogana-sanam srimayaram | 
bahu kadasana-bhuktam bhasma kuryada-gegsam 
janayats jatharagnim jarayet kalakutam || 
The Mayurasana soon cures all diseases like gulma®° and 
udara, etc., and overcomes disorders (i.e. imbalance of the 
three humours called Vata, Pitta, Kapha), fully reduces to 
ashes many bad foodstuffs that are eaten, generates gastric 
fire, and digests (the deadly poison) Kalakuta. 
Uttanam Savavad bhimau gayanam tacchavasanam | 
Savasanam srantiharam cilta-visrantikarakam |/ 
That is Savasana in which one lies on one’s back on the 
ground like a corpse. Savasana removes fatigue, and causes 
rest to the mind. ; 
Caturagitya-sanant Sivena kathitani ca | 
tebhyas-catuskamadaya sArabhiitam bravimy-aham || 
Eighty-four asanas have been stated by Siva. Out of them, 
I am speaking of the four essential ones. 


Siddham padm tatha simham bhadram ceté catugtayam | 

brestham lalrapi ca sukhe tisthet siddhasane sada || 
The four are the (asanas called) Siddha, Padma, Simha and 
Bhadra. Among them, one should always remain happily 
in Siddhasana. 

Yoni-sthanakama-nghri-miula-ghatitam kriva drdham vinyasen- 

mendhre padama-thaikameva hrdaye krtva hunum susthiram. | 

sthanuh samyamitendriyo’cala-dréa pasyed bhruvorantaram 

hyetan-mokga-kapata-bheda-janakam siddhasanam procyate || 
Press the perineum with the base of the (left) heel, and place 
the (other) foot firmly above the penis. Make the chin rest 
steadily on heart (i.e, chest). Remaining (motionless) with 
the senses controlled, keep on looking at the space between 
the eyebrows with a steadfast gaze. This is called Siddh@sana 
which penetrates the door of salvation, 
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Mendhradu-pari vinyasya savyam gulpham tathopari | 
gulphantaram ca nikgipya siddhasanami-dam bhavet |/ 
This Siddhasana (according fo other view) consists in 
placing the left ankle above the penis and placing the other 
ankle above it. 
Ftat siddhasanam prahuranye vajrasanam viduh | 
muktasanam vadantycke prahur-guptasanam pare || 
Others call this Siddhasana Vajrasana. Some call it Muk- 
tasana, others call it Guplasana 
Yamesviva mitaharam-himsam niyamesviva | 
mukhyam sarva-sanesv-ekam siddhah siddhasanam viduh || 
Among all the asanas, the Siddhas know the single Siddha- 
sana as the principal one as moderate meal among the 
Yamas*' and non-injury among the Niyamas®?. 
Caturagiti-pithesu siddhameva sadabhyaset | 
dva-saptati-sahasranaim nadinam malagodhanam || 
Among the eighty-four asanas, always practise Siddh’asana)- 
alone which purges the seventy-two thousand Nadis of dirt. 
Atmadhyayi mitahari yavad-dvidaga-vatsaram | 
sada siddhasanabhyasad yogi nispattima-panuyat |/ 
A yogin, who meditates upon the self, and eats moderately 
for twelve years, due to the constant practice of Siddhasana, 
attains fulfilment. 


Kimanyair-bahubhih pithath siddhe siddhasane sati | 

prananile sivadhane baddhe kevala-kumbhake | 

utpadyate nirayasat srayamevo-nmant kala |/ 
The Siddhasana being successful, of what use are many 
other asanas ? When the vital breath is carefully restrained 
in Kevala Kumbhaka, the Unmani condition automatically 
arises without effort. 


Tathaikasminneva drdhe baddhe siddhasane sats | 
bandha-trayama-nayasat svayamevo-pajayate |] 
The single Siddhasana, being firmly assumed, three Bandhas 
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(Jalandhara, Mala, Uddiyana) automatically arise without 
effort. 

Nasanam siddha-sadréam na kumbhah kevalopamah | 

na Khecarisama mudra na nada-sadréo layah || 
There is no dsana like Siddha, no Kumbhaka like Kevala, 
no mudra equal to Khecari, no (cause of) Laya (absorption 
of mind) like Nada. 


Vamoripari dakginam ca caranam samsthapya vamam tatha 

daksoruparé paScimena vidhina dhriva karabhyam drdham | 

angugthau hrdaye ntdhaya cibukam nasagrama-lokayed- 

etad vyadhi-vinagakari yaminam padmasanam procyate |] 
Having placed the right foot on the left thigh and the left 
foot on the right, cross the hands behind the back, and firmly 
hold, with the hands, the big toes (right toe with the right 
hand, the left toe with the left). Having placed the chin on 
the heart (in chest), look at the tip of the nose. This is 
called Padmasana, the destroyer of the diseases of the self- 
restrained ones (i.e. Yogins). 


Utlanaw caranau krtva tru-samsthau prayatnatah | 

trumadhye tathottanau pani krtva tato dréau || 

Nasagre vinyased rajadanta-mile tu jihvaya | 

uttambhya cibukam vakgasyu-tthapya pavanam ganaih |/ 

(According to another view) 
Having placed the upturned feet (with the soles upward) 
carefully on the (opposite) thighs, and then having placed 
the upturned hands (with palms upward) between the thighs, 
direct the eyes towards the nose-tip, and place the (tip of the 
the) tongue at the root of the front teeth, and the chin on 
the chest, and slowly raise the wind (i.e. Prana). 

Idam padmasanam proktam sarva-vyadhi-vinaganam | 

durlabham yena ken&pi dhimata labhyate bhuvi || 
This is stated to be Padmasana, the panacea, difficult to be 
attained by anybody and everybody. It is attained by the 
intelligent person on earth. 
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Krtva samputitau karau drdhataram baddhwa tu padmasanam 

gadham. vaksasi samnidhaya cibukam dhyayaméca taccetast | 

varam varama-panami-rdhvama-nilam protsarayan piritam 

nyafican pranamu-patti bodhama-tulam akti-prabhava- 

nnarah || 

Having folded the palms, assumed Padmasana very firmly, 
placed the chin closely on the chest, while contemplating 
that (ic. Brahman’ in mind, repeatedly raise upwards the 
wind Apana, and bring the inhaled Prana downward. By 
this a man obtains matchless knowledge due to the power of 
Saxté (ie. Kundalini roused by this process). 


Padmasane sthito yogt nadidvarena ptritam | 

marutam dharayed yastu sa mukto natra samSayah || 
The yogin who remaining in the padmasana posture, 
testrains the wind (i.e. breath), drawn through the Nadis, 
is liberated—there is no doubt about it. 


Gulphau ca vrsanasyadhah sivanyah pargrayoh kgipet | 
daksine satya-gulpham tu dakga-gulpham tu savyake || 
Place the ankles below the scrotum, on both sides of the 
sivani‘®, the left ankle on the right thigh and the right 
ankle on the left. 
Hastau tu janvoh samsthapya svangulth samprusarya | 
Vyatta-vaktro nirikseta nasagram susamahilah || 
Having placed the palms on the knees, and stretched out the 
fingers, look, with well-concentrated (mind) and with the 
mouth agape, at the nose-tip. 
Simhisanam bhavede-tat pujitam yogipungavaih | 
bandha-tritaya-sandhanam kurute cisanottamam |/ 
This Simha@sana is praised by the greatest yogins. This best 
&sana facilitates the three Bandhas. 
Gulphau ca vrsanasyadhah sivanyah parévayoh kgipet | 
savya-gulpham tatha savye daksa-gulpham tu daksine |/ 
Place the ankles below the scrotum on the sides of the 
sivani*®, the left ankle on the left, the right ankle on the 
right. 
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Parbvapadau tu panibhyam drdham baddhva suniécalam | 
bhadrasanam bhavede-tat sarva-vyadbi-vinaganam | 
goraksa-sanamityahur-idam vai siddha-yoginah || 
Having firmly held, with hands, the feet which are on their 
sides, remain motioniess. This is Bhadrasana, the destro- 
yer of all diseases, The successful yogins call it Gorakg- 
asana. 
Evama-sana-bandhegu yogindro vigata-$ramah | 
abhyasennadika-suddhim mudradi-pavanakriyam || 
Thus, the best of yogins, being free from the exertion in 
practising asanas, should practise the purification of the 
Nadis, and also the Madras, etc. and control of breath. 
Asanam kumbhakam citram mudrakhyam karanam tatha | 
atha nidanusandhanama-bhyasan-ukramo hathe || 
Asana, varied Kumbhaka, the position called Mudra, then 
concentration on Nada—this is the order of practices in 
Hathavidya- 
Brahmacart mitahari tyagt yoga-parayanah | 
abdadu-rdhvam bhavet siddho natra karya vicarana |/ 
One, devoted to yoga, who is a brakmacarin, a moderate 
eater and having sacrificing spirit, becomes successful after a 
year—no doubt should be entertained about it. 
Susnigdha-madhura-haras-caturthaméa-vivarjitah | 
bhujyate Siva-samprityat mitaharah sa ucyate || 
That is called moderate food which is very agreeable, sweet, 
and is eaten for the pleasure of Siva, leaving one-fourth (of 
the stomach empty). 
Katvamla-tiksna-lavano-sna-harita-saka- 
sauvira-taila tila-sarsapa-madya-matsyan | 
ajadi-mamsa-dadhi-takra-k:dattha-kola- 
pinyaka-hingu-lagunadyama-pathyamahuh |/ 
Malodorous®®, sour, pungent, (too much) salty, ugpa>?, 
leafy vegetables, sour gruel, oil, sesamum, mustard, wine, 
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fish, meat of goat, etc., curd, buttermilk, horse-gram, jujube 
fruit, oil-cake, asa-foetida, garlic, etc. are said to be bad food. 


Bhojanama-hitam vidyat punarasyo-snikrtam rakgam | 

atilavanama-mlayuktam kadagana-éakotkatam varjyam || 
One should know, as harmful food, an article (once cooked, 
grown cold and) heated again, that which is dry ; articles 
which are excessively salty, sour, (known as) bad food, 
vegetables? and that which causes a burning sensation® *— 
these are to be avoided. 

Varjayed durjana-prantam vahni-stri-patht-sevanam | 

pratah-snaino-pavasadi kaya-klesa-vidhim tatha || 

- (The aspirant) should shun the company of a wicked person, 

_ Tesort to fire, woman and road, morning bath, fast, etc. as 

also rule that causes physical suffering. 

Godhima-éali yava-sastika-Sobhanannam 

kfrajya-khanda-navanita-sita-madhuni | 

Sunthi-patolaka-phaladika-paticasakam 

mudgadi-divyamu-dakam ca yamindra-pathyam || 
Wheat, rice called Sali, barley, Sastika (kinds of grain or 
rice rpiening within sixty days), pure rice5+, milk, ghee, 
Khanda**, butter, sita5®, honey, dry ginger, the vegetable 
called Putolaka and the five pot-herbs (called in Sanskrit 
Jivanti, Vastumulya, Aksi, Meghanada and Punargava), 
mudga*’, pure water—these are beneficial food for the best 
of the self-restrained ones (i.e. yogins). 

Pustam sumadhuram snigdham gavyam dhatu-prapoganam | 

mano’ bhilasitam yogyam yogi bhojanama-caret || 
A yogin should eat worthy and desired food which is nouri- 
shing, very sweet, agreeable, produced with milk, nutritious 
to the elements (of the body). 

Yuva vrddho'tivyddho va vyadhito durbalo’ va | 

abhyasat siddhima-pnoti sarva-yogesva-tandritah |/ 
A man, young, old, very old, diseased or weak, if not idle, 
attains success in all yogas by practice, 
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65. Kriyayuktasya siddhih syaida-kriyasya katham bhavet | 
na $astra-patha-matrena yogasiddhih prajayate |/ 
Success is attained by one who performs action (i.e. practice 
of yogangas); how is it attained by one devoid of action ? 
Success in yoga does not arise by the mere study of the 
Scriptures. 
66. Na vebadharanam siddheh karanam na ca tatkatha | 
kriyaiva kiranam siddheh satyametanna samgayah || 
Assuming a (particular) dress is not the cause of success nor 
talk about it. It is action alone that is the cause of success 
—this is true, there is no doubt (about it). 
67. Pithani kumbhakaé-citra divyani karanani ca | 
sarvanyapt hathabhyase rajayoga-phalavadhi || 
In the practice of Hathayoga, asanas, varied Kumbhakas, 
excellent Karanas (Maha@mudra, etc., according to commen- 
tary)—ali are (to be practised) till the (attainment of) the 
result of Rajayoga. 
Here ends Upadega I, named Asana-vidhi-kathana, in the 
Hathapradipika, composed by the greatest of yogins, Svatma- 
rama. Sahajananda-santana-cintamani. 


UPADESA II 


Athasane drdhe yogi vasi hita-mitaéanah | 

guripadista-margena pranayamam samabhyaset |/ 
Then the yogin, self-controlled, eating beneficial and moderate 
meals, being in a firm dsana, should practise pranayamas 
in the way advised by the perceptor. 

Cale vate calam cittam niécale nigcalam bhavet | 

yogi sthanutvama-pnoti tato vayum nirodhayet || 
When the breath wanders (i.e, is irregular), the mind is 
unsteady, when (the breath is) motionless, (the mind) be- 
comes steady, and the yogin acquires steadiness, Therefore, 
one should restrain the breath. 


Yavad vayuh sthito dehe tavaj-jivanamucyate | 

maranam tasya nigkrantistato vayum nirodhayet |/ 
So long as the breath remains in the body, life is said to 
last. Its going out is death. So, one should restrain breath. 


Malakwlasu nadigu maruto natva madhyagah | 

katham syadu-nmanibhavah karyasiddhth katham bhavet |/ 
When the Nadis are full of impurities, the breath does not 
go into the middle (Nadi, i.e. Sugumna), how can there 
be the Unmani condition, how will there be success of 
action ? 

Suddhimeti yada sarvam nadi-cakram malakulam | 

tadaiva jayate yogi prana-samgrahane ksamah || 
As soon as the host of Nadis, full of impurities, becomes 
pure, the yogin becomes able to control the breath. 

Pranayamam tatah kuryan-nityam sativikaya dhiya | 

yatha sugumna-nadistha malah Suddhim prayanti ca || 
So, one should always practise pranayama with a mind in 
which the quality of Sativa predominates so that the 
impurities, in the Nadi, called Sugumna, become purified. 
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Baddha-padmasano yogi pragam candrena purayet | 

dharayitva yathasakti bhiiyah suryena parayet || 
The yogin, assuming Padmasana, inhales Prana through the 
moon (i.e. Jqa, left nostril) and having retained it, as long. 
as there is capacity, he should again exhale it through the 
sun (i.e. Pingala, the right nostril). 

Pranam stiryena cakrsya purayedu-daram ganaih | 

vidhivat kumbhakam krtva punas-candrena recayet |] 
( Again ) having drawn in Prana through the sun (i.e. 
Pingala', one should slowly fill- the belly, and having 
Performed kumbhaka according to rule, should again exhale 
through the moon (i.e. /a). 


Yena tyajet tena pitva dharayeda-tirodhatah | 

recayecca tato'nyena ganaireva na vegatah || 
Having inhaled through the same (nostril) through which 
exhalation was done, retain (the breath) to the utmost 
(limit) ; then exhale through the other (nostril) slowly, not 
speedily. 

Pranam cedidaya piben-niyamitam bhiyonyay%. recayet 

pita pingalaya samiranamatha baddhva tyajed vamaya | 

siiryacandramasora-nena vidhina-bhyasam sada tanvatam 

suddha nadigana bhavanti yaminam masatrayadu-rdhvatah || 
If one drinks (ie. inhales) Prana through 14a, it, being 
retained, should be exhaled through the other ( Nadi ). 
Having inhaled the breath through Pingala, and retained it. 
one should exhale through the left (nostril). The Nadis of 
those self-restrained persons, who always practise according 
to this rule about the sun and the moon, become pure after 
three months. ° 


Pratar-madhyamdine sayama-rdharatre ca kumbhakam | 
sanaira-&iti-paryantam caturvaram samabhyaset || 
Gradually, practise Kumbhakas, upto eighty in number, four 
times (a day )—in the morning, midday, evening and. 
midnight, 
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12. Kaniyast bhavet svedah kampo bhavati madhyame | 
uttame sthanama-pnoti tato rayum nibandhayet || 
In the lowest (form of Pranayama), there is perspiration, in 
the medium, trembling, in the highest, (the breath) reaches 
Brahmarandhre. So, one shou!d control the breath. 


13. Jalena srama-jatena gatra-mardanama-caret | 
drdhata laghuta caiva tena gatrasya jayate || 
One should manage the body with the water produced by 
fatigue. By it, the firmness and lightness of the body arise. 


14. Abhyasa-kale prathame gastam kgirajya-bhojanam | 
tato’ bhyase drdhibhite na tadrn-niyamagrahah || 
At the time of initial practice, a meal of milk and ghee is 
commendable. Then, the practice being confirmed, there is 
no such restriction. 


15. Yatha simho gajo vyaghro bhaved va’yah ganaih éanaih | 
tathaiva sevito vayura-nyatha hanti sadhakam |/ 
As a lion, an elephant and a tiger become gradually tame, 
so is the breath, if served ; otherwise, it kills the devotee. 


) 


16. Pranayamena yuktena sarva-roga-ksayo bhavet | 
ayuktabhyasa-yogena sarva-roga-samudbhavah || 
All diseases are destroyed by proper pranayama. Due to 
improper practice all maladies arise. 
17. Hikka §vasaéca kasascea Sirahkarnaksi-vedanah | 
bhavanti vividha rogah pavansya prakopatah || 
Owing to the disorder of the wind (i.e. breath), various 
diseases e.¢. hiccup, asthma, bronchial trouble, pain in the 
head, ears and eyes, occur. 


18. Yuktam yuktam tyajed vayum yuktam yuktam ca purayet | 
yuktam yuktam ca badhniyad evam siddhima-vapnuyat |/ 
One should very properly exhale the breath, properly inhale, 
and properly retain it ; thus one may attain success. 
19. Yada tu nadi-éuddhih syattatha cihnant bahyatah | 
kayasya kyéata kantis-tada jayeta niécitam |/ 
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When the purification of Nadis takes place, and external 
signs appear, there will certainly be the slimness and lustre 
of the body. 


Yathestam dhairanam vayora-nalasya pradipanam | 

nada-bhivyaktira-rogyam jayate nadi-sodhanat |/ 
Owing to the purification of the Nadis, sufficient retention 
of breath, the kindling of the (gastric) fire, the manifestation 
(i.e. audibility) of the Nada and freedom from diseases take 
place, 

Meda-&legmadhikah pirvam sal karmans samacaret | 

anyastu nacaret tani doganam samabhavatah |/ 
One having an excess of fat and phlegm, should at first (i.e. 
before pranayama) perform the six acts>*. No other per- 
son should perform then, as there is (in other people) the 
balance of three dosas®®. 


Dhautir-vastis-tath@ netis-tratakam naulikam tatha | 
Kapalabhatis-caitani satkarmané pracaksate || 
Dhauti, Vasti, Neti, Trataka, Naulika, Kapalabhati. These 
are called six acts, 
Karma-gatkami-dam gopyam ghata-Sodhana-karakam | 
vicitra-guna-samdhayi pujyate yogi-pungavath || 
These six acts, purifying the body, should be kept secret. 
Producing wonderful results, these are held in esteem by the 
great Yogins. 
Caturanguli- vistaram hasta-paticadasayntam | 
gurupadislamargena siktam vastram ganairgraset | | 
punah pratyaharec-cattadu-ditam dhauts karma tat |/ 
One should gradually swallow a piece of wet cloth, four 
fingers wide and fifteen cubits long in accordance with the 
way advised by the preceptor, again withdraw it—this is 
called the action of Dhauti. 
Kasa-$vasa-pliha-kugtham kapha-rogagca viméatih | 
dhauti-karma-prabhavena prayantyeva na saméayah |/ 
Bronchial disorder, asthma, spieen-disease, kug{ha®® and 
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twenty cough-diseases do disappéar due to the effective 
power of Dhauti : there is no doubt about it. 


26. Nabhi-dadhna-jale payau nyasta-nalotkatasanah | 
adhira-kuficanam kuryat kgalanam vasti-karma tat || 
Being in water up to the navel in Utkatasana®' posture, 
insert a tube into the anus, contract the anus (so that the 
water may enter), That act of washing is Vasti. 


27. Gulma-plihodaram capi vata-pitta-kaphodbhavah | 
vasti-karma-prabhavena kstyante sakalamayah || ° 
The disease, called GiJma, spleen-disease, the disease called 
Udara, and all the maladies arising from wind, bile and. 
phlegm, are destroyed by the effective power of the action, 
called Vasti. 


28. Dhatv-indriyantahkarana-prasadam dadyacca kantim 
: dahanapradiptim | 
akesa-dosopacayam nihanyid-abhyasyaminam 
jala-vasti-karma || 
The action of Jalavasti, while practised, causes refinement 
of the dhatus*?, indriyas®*® and antahkarana®*, imparts 
lustre .to the body), kindles the (gastric) fire, destroys 
endless dogas.°° 
29. Satram vitasti susnigdham nasanale pravesayet | 
mukhan-nirgamayeccaisa netih siddhatr-nigadyate | / 
Insert a very smooth piece of thread of the length of a. 
vitasté**, through the nasal passage ; (then) draw it out ; 
this is called Neti by the Siddhas. 
30. Kapala-Sodhini caiva divya-drgti-pradayini | 
jatri-rdhva-jata-rogaugham netirasu nihanti ca || 
Neti is the purifier of the skull, gives keen sight (capable of 
seeing subtle things), and soon destroys the multitude of 
diseases (occurring) above the shoulders. 
31. Nirikgen-niécala-dré& sukgma-lakgyam samahitah | 
agru-santapa-paryantama-caryais-tratakam smrtam || 
One should look, with fixed eyes and with concentration, at 
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a minute object till the flow of tears ; this is knows by the 
Preceptors as Trataka. 


Mocanam netra-roganam tandradinam kapatakam / 

yatnatas tratakam gopyam yatha hataka-petakam || 
Trataka, ‘the remedy for optical diseases, the Preventor of 
lassitude, etc., is to be carefully kept a secret like a basket 
of gold. . 

Amanda-varta-vegena tundam savya-pasavyatah | 

natamso bhramayed esa naulih siddhaih pragasyate |/ 
With shoulders bent low, one should rotate the belly to the 
right and left with the speed of a fast eddy. This is Nauli, 
Praised by the Siddhas. 

Mandagnisamdipana-pacanadi-sam dhapika-nandakart sadatva | 

ubega-dosa-maya-Sogani ca hathakriya-maulir-iyam ca nauléh |/ 
The Nauli, the crown of the Hathayoga practices, stimulates 
the dull (gastric fire, increases the Power of digestion, 
always causing delight, destroyer of all diseases and disorders 
‘of the humours (i.e, Vata, Pitta and Kapha). 

Bhastravol-lohakarasya recapurau sasambhramau | 

Kapilabhatir-vikhyata kapha-doga-viosant I] 
Kapilabhati, consisting in rapid exhalation and inhalation, 
and destroying the disorders of phlegm, is well-known, 

Satkarma-nirgata-sthawla-kapha-doga-maladikah / 

pranayamam latah kuryada-nayasena siddhyaté |/ 
With obesity, disorders of phlegm and impurities gone by 
the six acts (described above), one should Practise praga- 
yama ; (thus) one succeeds without effort, 

Pranayamaireva sarve pragugyanti mala iti / 

acaryanam tu kesamcida-nyat karma na sammatam // 
It is by prayayama alone that all impurities are fully dried 
up (i,¢. destroyed). No other act is agreeable to some of 
the preceptors. 
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Udara-gata-padarthamu-dvamants pavanama-panamu-dirya 
kanthanale | 
krama-paricaya-vasya-nadicakra gajakaraniti nigadyate 
hathajnath || 
(The yogins) draw up the Apana to the passage of the 
throat, and vomit the substances inside the belly. (This), 
by the gradual practice of which all the Nadis are controlled, 
is called Gajakarani by those versed in Hathayoga. 
Brahmadayo’pi tridasah pananadbhyasa-tatparah | 
abhuvan-nantaka-bhayat tasmat pavanama-bhyasad || 
Even the gods, Brahma etc., out of fear of death, became 
devoted to Pranayama. Therefore, one should practise 
Prayiiyaima. 
Yavad baddho marud dehe yavac-cittam nirakulam | 
yavad drstir-bhruvor-madhye tavat kala-bhayam kutah |/ 
Where is the fear of Yama so long as the wind is restrained 
in the body, the mind is unagitated, the sight is riveted in 
between the eyebrows ? 
Vidhivat prana-samyamair-nadicakre visodhite | 
sugumna-vadanam bhitiva sukhad vigati marutah |] 
The host of Nadis, being purified by Pranayamas done 
according to rule, the breath, having pierced the mouth of 
Susumna, easily enters it. 
Marute madhya-samcare manah-sthairyam prajayate | 
yo manah-susthirtbhavah saivavastha manonmani |[ 
When the breath flows in the middle (Nadi, i.e. Sugumna), 
the steadiness of mind takes place. The steadiness of mind 
is, indeed; the condition (called) Manonmant. 
Tat-siddhaye vidhanajnas-citran kurvanti kumbhaxan | 
vicitra-kumbhakabhyasat vicitram siddhima-pnuyat || 
For the attainment of that, those, who are versed in the 
rules, perform various Kumbhakas. Due to the practice of 
various kumbhakas, one can attain varied success. 
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bhastrika bhramari murcha plavinityasta kumbhukah |] 
Suryabhedana, Ujjayt, Sitkari, Sitali, Bhastrika, Bhramari, 
Marcha, Plavani—these are the eight kumbhakas. 

Pirakante tu kartavyo bandho jalandharabhidhah / 

Kumbhakante recakadau kartavyasta-ddiyanakah // 
After Puraka, the Bandha, called Jalandhara, should be 
done. After Kumbhaka (and) before Recaka Uddiyanaka 
should be performed. 

Adhastat kuftcanenaéu kantha-samkocane krte | 

madhye pascimatanena syat prano brahma-nadigah || 
By contraction below (i.e the anus in Mulabandha) and the 
early contraction of the throat (in Jalandharabandha) and 
by drawing back the middle part of the body, i.e. abdomen) 
(in the Uddiyana-bandha, the Prana flows in the brahma- 
nadi, ic. Sugumna). 

Apanami-rdhvamu-tthapya pranam kanthad-adho nayet | 

Yogi jaravimuktah san sodagabdavaya bhavet || 
Having raised up Apana, take Praga below the throat. 
(Thus) a yogin, being free from senility, becomes (like) one 
aged sixteen years. 

Asane sukhade yogi baddhva caivasanam tatah | 

dakga-nailya samakrsya bahihstham pavanam sanaih |/ 
Assuming an dsana, on a comfortable seat, a yogin should 
slowly draw in the wind outside through the right Nadi 
(ie. Pingala). vedas 

Akebada-nakhagracca nirodhavadhi kumbhayet | 

tatah Sanath savya-nadya recayet pavanam fanath I 

, One should practise kuwmdhaka, retaining the breath to the 
utmost limit, till it is felt) from the hair (on the head) to 

the nail-tips (of.toes, i.e. all over the body). Then one 

should nny exhale hp wind tnsoeeh the left Nadi 
(is € Ida). 
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Kapala-éodhanam vata-dogaghnam krmé-dogahrt | 

punah punaridam karyam stryabhedanamu-ttamam || 
This Suryabhedana, the excellent one, purifying the skull, 
destroying the disorder of wind, and curing the diseases. 
caused by worms, should be done again and again. 

Mukham samyamya nadibhyama-krsya pavanam ganaih | 

yatha lagati kanthat tu hrdayavadhi sasvanam || 
Having shut the mouth, draw in the wind slowly through 
the two Vadis (Ida and Pingala, ie. through both the 
nostrils) till a sonorous sound is felt from the throat to the 
heart. 


52 53 Parvavat kumbhayet pranam recayedi-daya tatha | 
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&legmn-doga-haram kanthe dehanala-vivardhanam || 
Nadi-jalodara-dhatugata-doga-vinaganam | 
gacchata tisthata karyamu-jjayyakhyam tu kumbhakam |/ 
One shculd perform kumbhaka as before, and exhale breath. 
through /qda. (This kumbhaka, called Ujjayi, which cures 
the disorder of phlegm in the throat, increases the (gastric) 
fire in the body, cures diseases of Nadis, dropsy and the. 
disorders of. dhatus, should be performed while walking and 
standing. : 
Sitkam tatha kuryat tatha vaktre ghranenaiva vijrmbhikam | 
evama-bhyasayogena kamadevo dvitiyakah || 
Make a hissing sound in the mouth (while inhaling air , and. 
exhale only through the nostril. By such practice, one 
becomes a second Cupid (the god of beauty). 
Yogini-cakra-sammanyah srtt-samhara-karakah | 
na kgudha na tr3a nidra natvalasyam prajayate || 
(One who performs this kumbhaka) becomes respected by 
the circle of the yoginis, capable of creation and destruction. 
He has no hunger, thirst (untimely ?), sleep nor laziness. 


Bhavet sativam ca dehasya sarvopadrava-varjitah | 
anena vidhina satyam yogindro bkimi-mandale || 
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By this prescription, the greatest of yogins, in this world, 
truly acquires strength of the body and becomes free from 
all afflictions 
Jihvaya vayuma-krsya pirravat kumbha-sadhannm | 
Sanakair-ghrat.a-randhrabhyam recayet pavanam sudhih || 
Having drawn wind with the tongue (protruded) outside the 
lips) kumbhaka (shou!d de done) as before, (Then) the wise 
man should slowly exhale through the nostris. 
Gulma-plihadikam rogam jvaram pittam ksudham lrgim | 
vigint Sitali nama kumbhikayam nihanti hi |/ 
This Kumbhaka, named Sitali, cures the diseases called 
Gulma, (disorder of) spleen, etc., fever, (disorder of) bile, 
removes hunger, thirst, (counteracts) poisors. 
Orvorupari samsthapya Subhe padatale ubhe | 
padmasanam bhavede-tat sarva-papa-pranaganam |] 
When both the clean soles are placed on the (opposite 
thighs, this becomes Padmasana, the destr< yer of all sins. 
Samyak padmasanam baddhvi sama-grivodarah sudhth | 
mukham samyamya yatnena pranam ghranenn recayet || 
The wise man, with the neck and belly in the same line, 
having properly assumed Padmasana, and :hut the mouth, 
should carefully exhale breath through the nose, (cont. under 
next verse). 
Yatha Ingats hri-kanthe kapalavadhi sasvanam | 
vegena pirayeccapi hrt-padmavadhi marutam || 
(Continued from the translation of the last verse) till it is 
felt to resound in the heart, throat and up to the skull. 
Also inhale air swifty up to heart-lotus. 


62-63. Punar-virecayet tadvat purayecca punah punah | 


Yathaiva lohakarena bhastra vegena calyate || 

tathaiva sva-Sarirastham calayet pavanam dhiya | 

yada &ramo bhaved dehe tada stiryena ptray:t || 

Again, similarly exhale and inhale repe tedly. As the 
bellows are swiftly worked by a blacksmith, so also one 
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should ixtelligentiy move the air in the body \by Recaka 
and Paraka. When there will be fatigue in the body, one 
shcuid inhale through the sun (i.e. Pingala, right nostril). 


Yathodaram bhavet pirnama-nilena tatha laghu | 
dhirayen-wrikam madhya-tarjanibhyam vina dr{ham || 
In order that the belly can be quickly filied w.th air, one 
should firmly hold the nose with the fingers cther than the 
middie and the forefingers. 


Vidhivat kumbhakam krtva recayedi-dayantlam / 
vita-pitta-sleyma-haram éariragni-vivardhanam || 
Having practised Kumbhaka according to rule, one should 
exhale, through Jqa, the air which destroys (disorders of) 
wind, bile and phlegm, and increases the (digestive) fire 
within the body, (cont. under next verse). 


Kupdalt-lwdhakam kgipram pavanam sukhadam hitam | 

brahma-nadi-mukhe samstha-kaphadyargala-naganam || 

(Cont. frora previous verse) 
which is the quick awakener of Kundalini, purifying, plea- 
sure-giving, salutary, and the destroyer of the obstructions 
caused by phlegm etc. at the mouth of the Brahmanadi (i.e. 
Sugumna). 

Samyag-gatra-samudbhata-granthi-traya-vibhedakam | 

eibegenaiva kartavyam bhastrakhyam kumbhakam tvidam || 
This kumbhaka, called Bhastr@, should be specially per- 
formed, it penetrates the firm threefold knot*’ arising from 
the body. 


pene ghogam pirakam bhrnga-nadam bhrigi-nadam recakam 
mandamandam [ 
spspcntraissian oun in pase wiper cas jata kacidananda-lila |f 
Inhalation with a resonance, similar to the hum of a drone, 
slow exhalation making the humming sound of a female bee. 
Due to such a yogic practice, an indescribable bliss arises in 
(the minds of) the best among the Yogins. 
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69. Purakante gadhataram baddhva jalandharam ganath | 
recayen-muirchanakhyeyam mano-mitirché sukhaprada || 
After inhalation, having very firmly assumed Jalandhara- 
bandha, exhale breath slowly. This is called Murcha 
(Kvmbhaka) which causes a fainting state (i.e, inactivity) of 
the mind and gives pleasure. 
70. Antah-pravartito-dara-maruta-ptritadarah | 
payrsya-gadhe’'m sukhat plavate padma-patrarat || 
With the belly, filled with abundant air drawn in, one easily 
floats, like a lotus-leaf, even on fathomless water. 
71. Prayryamas-tridha prokto reca-piraka-kumbhakath | 
sahitah kevalakceti kumbhako dividho matah |/ 
Pranayama is said to be threefold according as it is recaka, 
ptraka or kumbhaka. Kumbhaka is twofold, viz. Sahita 
(accompanied) and Kerala (sing!e). 
72.a. Yavat kevala-siddhih syat sahitam tavada-bhyaset | 
One should practise Sahita (kumbhaka\ until success is 
attained in Kerala (kumbhaka). 
72.b.-73.a. Recakam parakam muktva sukham yad vayu-dharanam | 
pranayamo yami-tyuktah sa vat kevala-kumbhakah || 
This pranayama, in which there is the holding of the 
air without Recaka and Puraka, is Kevala-kumbhaka. 
73.b.-74.a. Kumbhake kevale siddhe recaptraka-varijite | 
na tasya durlabham kimcit trigu lokesu vidyate |] 
Nothing appears to be difficult to obtain in the three 
“worlds for one whose Kevala Kumbhaka, devoid of 
Recaka and Paraka, is accomplished. 
74.b.-75.a. Saktah kevala-kumbhena yathestam vayu-dharanat | 
rajayoga-padam capi labhate natra saméayah || 
One, who is fully capable, through Kevala kumbhaka 
by breath-control, secures even the stage of Rajayoga ; 
there is no doubt in it. 
75.b, c. Kumbhakat kundali-bodhah kundali-bodhato bhavet | 
anargala sugumna ca hatha-siddhiéca jayate |/ 
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There is awakening of Kuydalint through Kumbhaka, 
through the awakeing of Kundalini Sugumna becomes 
free from obstacles and success in Hathayoga arises. 
Hatham vina rajayogo rajayogam vina hathah | 
‘na sidhyati tato yugmoma-nigpatteh samabhyaset || 
Rajayoga does nct succeed without Hathayoga ; Hnthayoga 
does not succeed without Rajayoga. So, practise both till 
perfection. 
Kumbhoka-prana-rodhinte kuryac-citiam nivasrayam | 
evama-bhyasayogena rajayoga-padam vrajct || 
After the restraint of breath in Kumbhaka, one shculd make 
the mind free of objects, By such practice, one can reach 
the stage of Rajayoga. 


Vapuh-kréatvam vedane prasannata nada-sphutatvam 
' nayane sunirmale | 
arogata bindujayo’ gnidipanam nadi-viguddhir-hathasiddhi- 
lakganam || 
Slimness of body, brightness in the face, audibility of the 
inner sound (Nada), very limpid eyes, freedom from disease, 
control of seminal fluid, kindling of the (digestive) fire, 
purification of the Nadis— these are the signs of success in 
Hathayoga. 


Here ends Upndega II 
of the Hathayoga-pradipika. 


UPADESA III 


' Saaila-vana-dhatrinam yathadharo’hi nayaknh | 

sarvesim yoga-tantranim tathadharo hi kundali || 
As the leader (i.e. king) of serpents is the support of the 
lands with mountains and forests, so also Kundalini is the 
support of all the yogic practices. 

Supta guru-prasadena sada jagarti kuntalt | 

tada sarvani padmani bhidyante granthayo'pi ca || 
The sleeping Kundalini always wakes up through the grace 
of the preceptor. Then all the lotuses®* (bloom', and the 
knots"® also are pierced. 


Pranasya Sinya-padavi tada 1ajapathayate | 

tada cittam niralambam tada kalasya vaficanam || 
Then the empty passage ‘i.e. Sugwmna) acts like the royal 
road of the Prana. Then the mind becomes objectiess, then 
there is deception of death. 


Sugumna sinyapadavi brahmarandhram mahapathah | 

$makanam gambhavi madhya-margas-cetyeka-vacakah || 
Sugumna, Sinyapadavi, Brahmarandhra, Mahapatha (high- 
way). Smagana (cemetery) Sambhavi and Madhyamarga 
(middle path),—these are synonymous. 


Tasmat sarva-prayatnena prabodhayitumigvarim | 

brahmadvare-mukhe suptam mudrabhyasam sam/caret |/ 
Therefore, in order to awaken, with all care, the goddess, 
asleep at the mouth of brahmadvara \in Sugumna) one 
should practise Mudras’"’. 


6, 7. Mahamudra mahabandho maharedhaéca khecari | 


udyanum milabandhagea Landho jalandharabhidhah || 
karani viparitakhya crajrolt éikticalanam | 
idam hi mudr@-dagakam jara-marana-naéanam || 


250 


10. 


11, 


13. 


14. 


Studies in Origin and Development of Yoga 


Mahamudra, Mahabandha, Mahaivedha, Khecari, Udyanay,. 
Malabandha and the bandha named Jalandhara, Vipa- 
ritakarani, Vajroli and Sakticalana—these are the fen 
Mudras which destroy senility and death. 


Adinathoditam divyama-staisvarya-pradayakam | 

vallabham sarva-siddhanam durlabham marutamapi || 
(The above ten), stated by Adinatha, which are divine, giver 
of eight aigvaryas™! ‘i.e. Siddhis), dear to all the Siddhas 
and difficult to obtain even for gods. 


Gopaniyam prayatnena yatha ratna-karantakam | 
kasyacin-naiva vaktavyam kulastri-suratan. yatha || 
(The above group of ten) should be kept secret like a basket 
of gems, and should not be told to anyone as in the case of 
intercourse with a woman of a high family. 
Padamiilena vamena yonim sampidya daksinam | 
prasaritam padam krtva karabhyam dharayed drdham || 
Having pressed the perineum with the left hee]. and stretched 
out the right leg firmly, hold (the big toe) with the hands. 
12. Kanthe bandham sama-ropya dharayed vayumu-rdhvatah | 
yatha dandahatah sarpo dandakarah prajayate || 
rjvibhuta tatha Saktth kundati sahas& bhavet | 
tada sa marayavastha jayate dviputasraya |/ 
Having made the (Jalundhara) bandha in the throat, hold. 
the breath in the upper part (i.e. Swsumna). (Then) 
Kundalini becomes like a stick resembling a snake killed 
with a stick. 
Tatah Sanaih ganaireva recayennaiva vegatah | 
iyam. khalu mahtimudra mahasiddhath pradarsita || 
Then one should exhale slowly, not rapidly. This, indeed, 
is Mahamudra shown by the great Siddhas. 
MahakleSadayo dosah kgtyante maranadayah | 
mahamudram ca tenaiva vadanti ribudhottamah || 
(By this) the great Kiefas™? (sources of suffering) and death, 
etc. wear out. For that very reason, the wisest men call it 
Mahamudra. ja 
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15. Candraige tu samabhyasya siryange punarabhyaset | 


16. 
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yavat tulya bhavet samkhya tato mudram visarjayet || 
Having practised (it) on the left side’*, again do it on the 
tight side7‘ so long as the numbers (of times of practice on 
each side) become equal. Then give up the (practice of) the: 
Mudia. 

Na hi pathyama-pathyam va rasah sarve pi nirasah | 

api bhuktam vigsam ghoram piytigamiva jiryaté |] 
(The effect of the practice of the above is that) no food is 
beneficial or harmful, Things of all rasas7® (tastes) and the 
stale things or even deadly poison, if taken, are assimilated 
like nectar. 


K3aya-kustha-gudavarta-gulma-jirna-purogamah | 

lasya dosah kgayam yanli mahimudram tu yo’bhyaset |/ 
Of one, who practises Mahamudra, the diseases, Ksaya 
(consumption), Kustha, Gudavarta, Gulma, Ajirna (indiges- 
tion), etc. and those arising from dogas (i.e. the disorder of 
Vata, Pitia and Kapha) are cured. 


Kathiteyam mahimudra maha-siddhikari nrnam. | 

goprniya prayatnéna na deya yasya kasyacit |] 
This Mahamudra, conducive to the great success of men, 
has been stated ; it should be carefully kept a secret, and not 
taught to anybody and everybody. 

Parsyim. vamasya padasya yonisthane niyojayet | 

vamornpark samsthapya daksinam caranam tatha || 
One should place the heel of the left foot on the perineum, 
and the right foot over the left thigh. 


Purayitva tato vayum hrdaye cibukam drdham | 

nisp'dya yonima-kuncya mano madhye niyojayet |/ 
Then, having inhaled, place the chin firmly on the heart (i.e. 
che:t. Having pressed and contracted the perineum, fix the 
mind in the middie ( Nadt, i.e. Stgumna). 


Dharayitva yathasakli recayeda-nilam ganaih | 
savyainge tu samabhyasya daksinge punarabhyaset || 
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Having retained the air to the best of capacity, exhale slowly. 
Having practised on the left, practise again on the right. 


Matamatra tu kesamcit kanthabandham vivarjayet | 

rajadantastha-jihvayam bandhah Sasto bhavediti |/ 
According to some, the contraction of the throat (Jalan- 
dhara-bandha) should be avoided, and the contraction, done 
by the tongue, pressed against the (root of the: front teeth 
(Jihva-bandha: is commendable. 

Ayam tu sarva-nadinami-rdhvagati-nirodhakah | 

ayam khalu mahaibandho mahasiddhi-pradayakah |/ 
This (Jihvahandha in the process of Mahabandha) checks 
the upward motion (of the Prana) through all Nadis 
excepting Sugumna). The Mahabandha, indeed, leads to 
great success, 


 Kalapaga-mahabandha-vimocane-vicakgayah | 


* triveni-samyamam dhatte kedaram prapayenmanah || 


25. 


This is capable of re‘easing one from the greit noose of 
Yama, It brings about the confluence of the three streams 
(ie. Ida, Pingala, Susumna. It makes the mind reach 
Kedara (the holy seat of Siva in the space between the 
eyebrows). 
Ripa-lavanya-sampanna yath’ stri purusam vind | 
mahamudra-mahabandhau nisphalau vedha-varjitau || 
Like a woman, endowed with beauty and ; rae, without a 
man, Mahamudra and Mahabandha are fruitiess without the 
(Maha) vedha. 


26-27a Mahabandha-sthito yogi krtva purakame-kadhih ! 


vayinam gatima-vrtya nibhrtam kantha-madraya |/ 
samahastayugo bhimau sphicau samtaidayec-chanath |{ 
The yogin, in the Mahabandha posture, having performed 
inhalation with concentration, and having stopped the 
course of the winds by Jalandhara-bandha, should place 
the two palms straight on the ground, and strike (the 
ground) slowly with the buttocks. 
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27b. Putadvayamrtikramya vayuh sphurate madhyagah || 
(Then) the wind, leaving the two (viz. Jda and Pingala’, 
flows through the middle (N adi, i.e. Sugumna). 

28. Soma-sirya-gni-sambandho jayate camrtaya vai | 
mrtavastha samutpanna tato vayum virecayet || : 

(Then) the union of moon, sun and fire ‘i.e. /da, Pingala,. 
Sugumna) take place,. and leads to immortality. There 
arises, a death-like condition : then exha‘e the air. 

29. Mahavedho’ yama-bhasan-mahasiddhi-pradayakah | 
vali-palita-vepaghnah sevyate sadhakottamath |/ 

This Mahavedha, due to practice, gives great success. 
Removing wrinkles, grey hair and shaking \of the body), it 
is resorted to by the best of devotees. 

30. Etut trayam mahaguhyam jara-mrtyu-rvinaganam | 
vahni-v¢ddhi-karam catva hyanimadi-gunapradam || 

This trio, which is a great secret, averts senility and death,. 
increases (the digestive) fire, and leads to the acquisition of 
the qualities of Anima, etc. 

31. Astadha kriyate caiva yame yame dine dine | 
punya-sambhara-samdhayi papaugha-bhiduram sada |/ 
samyak-bikeavatam evam svalpam ptathama-sidhanam |] 

(These are) performed in eight ways everyday at every yama 
(watch ; a three hour period). ,They) always lead to a 
multitude of merit, aud destroy the accumulation of sins. 

32. Kapila-kuhare jihva pravista viparitaga | 
bhruvor-antargata drstir-mudra bhavati khecari |/ 

The tongue, turned back, enters the cavity leading to the 
skull ; the eyes directed towards the space in between the 
eyebrows. This is Khecari-mudra. 


33. Chedana-calana-dohaih kalam krameyatha vardhayet tavat | 
s& yavad bhri-madhyam spréati tada khecari-siddhth || 
By cutting?®, shaking’? and doha’® the tongue should be- 
generally elongated till it touches the space between the: 
eyebrows. Then is Khecart performed. 


254 
34, 


35. 


36. 


37. 


38, 


39. 


40. 


Studies in Origin and Development of Yoga 


Snuhi-palra-nibham éastram sutikgnam snigdha-nirmalam | 


_Samadaya tatastena romamatrm samucchinet |] 


Taking a very sharp, snooth and clean weapon like the leaf 
of the milkhedge, plant one should cut with it to a hair’s 
breadth (the froenum or tender membrane connecting the 
tongue with the lower part of the mouth). 


Tatah saindhava-pathyabhyam carpitabhyam pragharsayet | 
punah saptadine prapte romamatram samucchénet | 
Then rub (the part) with (a compound of) the powdered 
rock-salt and yellow myrobaian. Again, after seven days, 
cut to the extent of a hair's breadth. 


-Evam kramena sanmasam nityam yuktah samacaret | 


sanmasad-rasana-mila-Sirabandhah pranagyatt |/ 
Thus, one should do gradually and skilfully for six months ; 
then the bond of the vein at the root is fully severed. 
Kalam paranmukhim krtva tripathe pariyojayet | 
sa bhavel khecari mudra vyoma-cakram taducyate |/ 
Turning back the tongue, one should unite it with the 
junction of the three ways (i.e. the junction of the three 
Nadis, Ida, Pingala, Sugumna, the cavity in the palate- 
roof). That becomes Khecari Mudra’? ; it is called Vyoma- 
cakra. : 
Rasanami-rdhvagam krtva ksanardhamapi tisthati | 
visatr-vimucyate yogi vyadhi-mrtyu-jaradibhih ||” 
The yogin, who remains even for half a kgana (= 24 minutes) 
with the tongue upturned, is saved from poisons, diseases, 
_ death, senility, etc. : 


Na rogo maranam tandra na nidra na keudha trsa | 

na ca murcha bhavet tasya yo mudram velti khecarim |/ 
One, who knows (how to perform) Khecart Mudra, has no 
disease, death, lassitude, (untimely) sleep, hunger, thirst 
and swoon, 


Pidyate na sa rogena lipyate na ca karmana | 
badhyate na sa kalena yo mudram vetti kkecartm |/ 
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One, who knows (how fo practise) Khecari Mudra, is not 
afflicted by disease, nor tainted by (the fruit of), action, nor 
killed by Yama, 


Cittam carati khe yasma@j-jthva carati khe gata | 

tenaisa khecari nama mudra siddhatr-nipupita || 
As the mind wanders in the sky (i.e. in the centre of the 
eyebrows, the tongue moves in the sky (ie. the cavity above 
the palate), so the Mudra, named Khecuri, has been ascer- 
tained by the Siddhas. 

Khecarya mudritam yena vivaram lambikor-dhvatah | 

na tasya ksarate binduh kaminya-&legttasya ca // 
The seminal fluid of one, by whom the cavity in the upper 
part of the palate has been sealed with Khecari Mudra, is 
not discharged (even) when embraced by a woman 


Calito'pi yada binduh samprapto yont-mandalam | 
vrajatya-rdhvam hrtah gaktya nibaddho yonimudraya || 
Even when the semen flows, and reaches the genital organ, 
checked by Yonimudra®®, it, being forcibly cerried, goes 
upward. 
Ordhva-jihvah sthiro bhitva somapanam karoti yah | 
masardhena na sandeho mrtyum jayati yogavit || 
One, versed in yoga, who, being steady. and with the tongue 
upturned, drinks Soma*', undoubtedly conquers death 
within half a month. 
Nityam soma-kala-ptrnam gariram yasya yoginah | 
takgakenapi dastasya visam tasya na sarpalt || 
Even when bitten by Taksaka, the poison does not spread 
in a yogin whose body is daily filled with the nectar of the 
moon-light. 
Indhanani yatha vahnis-tailavartim ca dipakah | 


\ tatha soma-kala-ptirnam deht deham na muficati |/ 


As the fire does not leave fuel, a lamp does not leave oil 
and wick, so also a corporeal being does not leave the body 
filled with the nectar of the digit of the moon. 
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Gomamsam bhaksayen-nityam pibeda-maravarunim | 

kulinam tamaham manya stare kulaghatakah /| 
I consider him to be of high lineage, who daily eats 
gomamsa®?, and drinks amaravaruni~*, others are killers of 
the faniily. 

Go-sabdenodita jihva tat-pravega hi talung | 

gomimsa-bhaksinam tattu mahapataka-naganam || 
By the word ‘go’ the tongue is meant. Its entrance into the 
palate is gomamsa-bhaksana which destroys grave sins®*, 

Jihva- praveba-sambhita-vahninot-paditah khalu | 

candrat sravati yah sarah sa syada-maravarunt || 
The essence (ie. nectar) which, generated by the fire, pro- 
duced by the entrance of the tongue), flows from the moon, 
is amaravaruni. 

Cumbanti yadi lambikagrama-nigam jthva-rasa-syandini 

sakgara katukaimla-dugdha-sadr& madhva jya-talya tatha | 

vyadhinam haranam jaranta-karanam sastrégamo-diranam 

tasya syada-maratvama-sta-gunitam siddhangana-karganam. || 
If the tongue always touches the cavity in the palate, causing 
the flow of nectar (of the moon, salty, pungent and sour, 
comparable also to milk, honey and ghee. all maladies are 
destroyed, old age is put an end to, missiles are checked, 
immortality and the eight Siddhis are acquired and the 
damsels of the Siddhas are attracted. 

Muardhanah 3oqaSa-patra-galitam pranada-vaptam hatha- 

dardhvasyo rasanam niyamya vivare saktim param cintayan f} 

utkallolakala-jalam ca vimalam dhiramayam yah pibennir- 

vyadhth sa mrnala-komala-vapur-yogi ciram jirati |} 
The yogin, who, with face turned upwards and tongue closing 
the cavity of the palate, meditates upon the Supreme Power 
(Kundalini), and drinks the limpid stream of ambrosis 
flowing in. waves from the moon from the head into the 
sixteen-petalied lotus (in the throat) through breath-control, 
during the performance of Hathayoga, being freed from 
diseases, lives long with the body soft and beautiful like a 
lotus-stem. 
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Yatprileyam prahitasusiram meru-mirdhantarastham 

tasmimstativam pravadati sudhis-tanmukham nimnaganam | 

candrat sarah sravati vapusas-tena mrtyur-naranam 

tad badhniyat sukarayamadho nanyatha kayasiddhih || 
Within the upper part of Meru (i.e. Sugumna) in the cavity, 
which is the fountain-head of the Nadig, nectar flows. He, 
of pure intellect, sees therein the truth (ie. his Atman). 
From the moon flows nectar, the essence of the body, and, 
therefore, death comes to man. So, one should perform the 
salutary Khecari Mudra. Otherwise, there can be no 
physical perfection (imparting beauty, grace, strength and 
self-restraint to the body). 

Susiram jf4na-janakam paiica-srotah-samanvitam | 

tisthate khecari mudra tasmin sunye niraijane |] 
The cavity, with five streams, causes knowledge. In that 
void (of the cavity), free from the taints (of the effects of 
nescience, grief, delusion, etc.), the Khecart Mudra remains, 

Ekam srstimayam bijameka mudra ca khecart | 

ecko devo niralamba ekavastha ca manonmani || 
There is a single germ of creation (i.e. Om), there is one 
Mudra, Khecari, there is one god not dependent on any- 
thing, there is one spiritual) condition, Manonmani. 

Baddho yena sugumnayam pranastaddiyate yatah | 

tasmadu-ddiyanakhyo'yam Yogibhih samudahrtah |/ 
The yogins call it Uddiyana, because by it Prana is fixed in 
Sugumna, and flies through it. 

Uddinam kurute yasmada-visrantam mahakhagah | 

Uddityanam tadeva syat tatra bandho’ bhidhiyate |/ 
As the great bird (i.e. Prana), without cessation, flies 
(through Sugwmna) it is (called) Uddtyana. In it, Bandka 
is being stated. 

Odare pascimam tanam nabheri-rdhvam ca karayet | 

Uddtyano hyasau bandho mrtyu-matanga-kesart |/ 
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The abdomen should be drawn back above (and below) the 
navel, That is Uddiyana-bandha, the lion to the elephant 
in the form of death 
Uddiyanam tu sahajam guruna kathitam sada | 
abhyaset satatam yastu vrddho'pi tarunayate || 
Even an old man, who always practises the natural Uddiyana 
(bandha), directed by the preceptor, acts like a young man. 
Nabhera-rdhvama-dhascapi tanam kuryat prayatnatah | 
ganmasama-bhyasen-mrtyum jayatyeva na saméayah || 
One, who carefully draws back (the abdomen) above and 
below the navel, and practises for six months, doubtlessly 
defeats death, 
Sarvesameva bandhanamu-ttamo hyuddiyanakah | 
uddiyane drdhe bandhe muktih svabhaviki bhavet I| 
Among all the Bandhas, the best is, indeed, Uddiyanaka. 
Uddiyana bandh being firm, salvation becomes natural. 
Parsni-bhagena sampidya yonima-kuficayed gudam i 
apanamu-rdhvamakrsya milabandho’ bhidhtyate |/ 
Having pressed the perineum with the heel, contract the 
anus, drawing Apana upwards— this is called Mulabandha. 
Adhogatima-panam va urdhagam kurute batat | 
akuficanena tam prahur-milabandham hi yoginah I] 
The yogins call that Malabandha in which by contraction (of 
Miuladhara) the downward Apana is forcibly made to move 
upward. 
Gudam parsnya tu sampidya vayuma-kuticayed balat / 
varam varam yatha cordhvam samayati samiranah || 
Having pressed the anus with the heel, compress the air 
forcibly again and again so that the air comes up. 
Pranapanau nadabindi: mulabandhena caikatam | 
gatva yogasya samsiddhim yacchato natra saméayah || 
Through Mulabandha, Prana and Apana unite with Nada 
and Bindu, and doubtlessly confers success of yoga. 
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Apana-pranayor-aikyam ksayo mitra-purtgayoh | 

yuva bhavati vrddho’pi satatam milabandhanat || 
The unity of Apana and Prana causes decrease of urine and 
excrement. Due to constant practice of Malabandha, even 
an old man becomes young. 

Apina tirdhvage jale prayate vahni-mandalam | 

tada-nala-8ikha dirgha jayate vayunahata || 
When Apana moves upward, and goes to the sphere of fire, 
the flame of the fire, being struck by the air, becomes long. 

Tato yato vahny-apanau pranamu-sna-svaripakam | 

tenatyanta-pradiptastu jvalano dehajastatha || 
Then the fire and Apana go to Praga which is of a warm 
nature. By that the fire in the body becomes excessively 
kindled. 

Tena kundalini supta samtapta samprabudhyate | 

dandahata bhujangiva nihévasya rjutam vrajet || 
That is why the sleeping Kundalini, being heated, awakes, 
(and) having breathed becomes straight like a serpent, struck 
with a stick. 

Bilam pravistena tato brahma-nadyantaram vrajet | 

tasman-nityam milabandhah karlavyo yogibhih sada |/ 
(Then Kundalini), like (a serpent) entered into a hole, goes 
into Brahmanadi. Therefore, Mulabandha should always be 
practised daily by the yogins. 

Kanthama-kuficya hrdaye sthipayec-cibukam drdham | 

bandho jalandharakhyo’ yam jara-mrtyu-vinagakah || 
Having contracted the throat, place the chin firmly on the 
heart (i.e. chest). This is Jalandhara-bandha, the destroyer 
of senility and death. 

Badhnati hi sirajalama-dhogami nabhojalam | 

tato jalandharo bandhah kantha-dukkhaugha-naganah |/ 
As it fixes fast the network of veins, and checks the downward 
(flow of) the sky-water (i.e. the ambrosial fluid flowing from 
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the cavity in the palate), this bandha is (called) Jalandhara- 
bandha, the destroyer of the host of troubles of the throat. 
Jalandhare krte bandhe kantha-samkoca-lakgaye | 
na piytisam patatyagnau na ca vayuh prakupyats |/ 
When the Jalandhara-bandha, marked by the contraction of 
the throat, is done, the nectar (flowing from the cavity of 
‘the palate) does not fall in the (gastric) fire nor is the wind 
(as an element of the body) agitated. 


Kantha-samkocanenaiva dve nadyau stambhayed drdham | 

madhya-cakramidam jfieyam godasa-dhara-bandhanam || 
By the contraction of the throat, indeed, one renders the: 
two Nadis (i.e. [da and Pingala) motionless. This is known 
as Madhya-cakra (i.e. Viguddht), the binder of the sixteen 
receptacles®5, 

Milasthanam samakuficya uddiyanam tu karayet | 

tdam ca pingalam baddhva vahayet pagscime paths |/ 
Having contracted the anus, one should practise Uddiyana. 
Having constrained Iga and Pingala, make (the breath) flow: 
through Sugumna. 

Anenaiva vidhanena prayatk pavano layam | 

tato na jayate mrtyur-jara-rogadikam tatha || 
By this very means the breath gets Jaya®®. Then death does. 
not arise nor senility and disease, etc. 

Bandha-trayamidam &restham maha-stddhaigéca sevitam | 

sarvegam hatha-tantranam sidhanam yogino viduh || 
This triad of Bandhas is the most excellent, resorted to by 
the Siddhas ; the yogins know it as the means of all Hatha- 
yoga practices. 

Yatkimcit sravate candrada-mrtam divya-rupinah | 

tat sarvam grasate sirryas-tena pindo jarayutah || 
The sun®’ quaffs whatever nectar flows from the moon®* 
of the divine form, For that reason, the body becomes 
subject to senile decay. 
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Tatrasti karanam divyam stiryasyamukha-vaficanam | 
guripadesato jfieyam na tu gastrartha-kotibhih || 
There is an excellent process which deceives the mouth of 
the sun ; it is to be known from the preceptor’s instruction, 
and not by crores of interpretations of the scriptures. 


Ordhva-nabhera-dhas-talor-irdhvam bhanur-adhah $a& | 

karani viparitakhya guru-vakyenu. labhyate |! 
When, in an aspirant, the sun is above and the moon below, 
‘the navel is above and the palate below, it is the Karani 
named Viparila which is learnt from the instruction of the 
preceptor. 

Nityama-bhyaisa-yuktasya jatharagni-vivardhini | 

aharo bahulas-tasya sampadyah sadhakasya ca || 
(The above Viparita-karani) increases the gastric fire of one 


who practises it daily. Plenty of food should be taken by 
the devotee. 


Alpaharo yads bhaveda-gnir-dahati tat-ksanat | 

adhah siraécordhvapadah ksanam sy&t prathame dine || 
If he eats sparingly, the fire instantaneous!y burns (the body). 
On the first day, he should remain for a moment with the 
head below and feet above*®’. 


Ksanacca kimcrda-dhikama-bhyasecca dine dine | 

valitam palitam caiva sanmasordhvam na dréyate | 

yama-matram tu yo nityama-bhyaset sa tu kalagit || 
Practise it daily increasing little by little more than a 
moment ; (then) wrinkle and grey hair are not seen after 
six months. One, who daily practises it for only a yama 
(i.e. three hours), conquers death. 

Svecchaya vartamaino’pi yogoktair-niyamair-vind | 

vajrolim yo vijanati sa yogi siddhibhajanam |/ 
One who, though living in a self-willed way, without the 
regulations prescribed in yoga, knows Vajroli, is a yogis 
worthy of success, 
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Tatra vastu-dvayam vaksye durlabham yasya kasyactt | 

kstram caikam dvitiyam tu nari ca vagavartini |] 
In that matter (i.e. practice of Vajroli', I shall speak of two 
things difficult to obtain for anyone ; one is milk (at proper 
fime®®), the second is a woman who is under contro}. 

Mehanena sanaih samyagi-rdhva-kuficanama-bhyaset | 

puruso’pyathava nari vajroli-siddhima-pnuyat |/ 
After sexual intercourse, the man or the woman should 
slowly and carefully practise the upward contraction®® of 
the penis ; (thus) one gets success in Vajroli. 

Yatnatah gasta-nalena phitkaram vajra-kandare | 

banath Sanaih prakurvita vayu-samcara-karanat || 
Carefully blow into the hole of the penis through a commen- 
dable tube very slowly for the passage of the air. 

Naribhage patad-binduma-bhyasenordhvama-haret | 

calitam ca nijam bindumii-rdhvama-krsya raksayet || 
By practice (of Vajroli Mudra), draw upward the semen that 
is about to drop into the genital organ of the woman. One 
should draw up one’s own semen, if fallen, (with the woman’s 
seminal fluid), and preserve it. 

Evam samrakgayed bindum mrtyum jayati yogavit | 

marayam bindupatena jivanam bindu-dharanat || 
One, versed in yoga, should thus preserve semen ; (thereby) 
he conquers death. Due to discharge of semen, there is 
death : there is (prolongation of) life due to the preservation. 
of semen. 

Sugandho yogino dehe jayate bindu-dharanat | 

yavad binduh sthiro dehe tavat kalabhyam kutah |/ 
Owing to the preservation of semen, fragrance arises in the 
body of the yogin. So long as semen is retained in the body, 
whence is the fear of death ? 

Cittayattam nrnam sukram sukrayattam ca jivitam | 

tasmac-chukram manaégcaiva raksaniyam prayatnatah |/ 
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The semen of men is dependent on the mind, and life is 
dependent on semen. So, semen and mind should be care- 
fully preserved (controjled in the case of mind). 


Rtumatya rajo pyevam nijam bindum ca rakgayet | 


mendhrena-karsayedii-rdhvam samyaga-bhyasa yogavit || 
One, who is versed in the yoga of proper practice (of 
Vajrali) should, by drawing up (the fluid) through the penis, 
preserve his own semen and thus also the menstrual dis- 
charge of a woman in her monthly course®°. 


92-93. Sahajoliécamarolir-vajrolya bheda ekatah | 


94, 
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jale subhasma niksipya dagdha gomaya-sambhavam |/ 
vajroli-maithuna-dirdhvam stripumsoh svangalopanam | 
&sinayoh suktenatva muktavyaparayoh keganat || 

Due to the same result, Sahajolt and Amaroli are varieties of 
Vajroli, Having thrown into water well-prepared ashes, 
produced from burnt cakes of cowdung, besmear the good 
parts of the woman and the man after intercourse in the 
Vajroli manner, when the two, free from action, are happily 
seated. 


Sahajolir-iyam prokta Sraddheya yogibhth sada | 
ayam subhakaro yogo bhoga-yukto’pi muktidah | 


This is called Sahajoli which is always held in esteem by the 
yogins. This yoga is salutary (and), though mixed with 
enjoyment, is the bestower of liberation. 


Ayam yooah punyavatam dhtranam tattvadarsinam | 
nir-matsaranam vai sidhyenna tu matsara-éalinam || 


This yoga is of those who have punya (merit), those who are 
dhira, those who realise the truth, those who are devoid of 
jealousy ; it does not succeed in the case of those who are 
jealous. 


Pitiolvanatvat prathama-mbudharam 


vihaya nihsarataya-ntyadharam | 
nisevyate Sitala-madhya-dhara 
kapalike khandamate’ maroli |/ 
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Having given up the first flow of water (i.e. urine)®! as it 
aggravates bile, (as well as) the last flow as it is without 
substance, the cool mid-stream is absorbed ; in the opinion 
of the Khandakapalikas, this is Amaroli. 
Amarim yah piben-nityam nasyam kurvan dine dine | 
vajrolima-bhyaset samyak samarolitt kathyate || 
One, who daily drinks Amari®?, and daily inhales it through 
the nose, should properly practise Vajroli. That is called 
Amaroli. 


Abhyasan-nihsrtam candrim vibhiitya saha migrayet | 

dhirayed-uttamangesu divya-drstih prajayate || 
Mix with ashes the lunar (dischar.e, i.e. the nectar flowing 
from the moon) due to practice, (and) apply it over the 
Uttamangas®*. (Thus) divine sight** arises, 

Pumso bindum samakujcya samyaga-bhyasa-patavat | 

yadi nari rajo raksed vajrolya sapi yogini || 
If a woman, due to s‘ill in proper practice, having drawn the 
semen of man, preserves her own by means of J’ajroli, (then) 
she is also a female yogin. 

Tasyah kimcid rajo-nagam na gacchati na saméayah | 

tasyah Sarire nadasca bindutameva gacchats | | 
Doubtlessly even a little of her seminal fluid is not lost. 
Also in her body, Nada attains the state of bindu®5. 

Sa bindus-tad-rajagcaiva ekibhiiya svadehagau | 

vajrolya-bhyasa-yogena sarva-siddhim prayacchatah || 
That seminal fluid of the man and of the woman, being 
combined and remaining in the body by the practice of 
Vajroli, bestows all Siddhis 

Rakgeda-kuficanadi-rdhvam ya rajah sa hi yogini | 

alita-nagatam vetti khecari ca bhaved dhruvam || 
A woman, who preserves her rajas above by contraction (of 
the vagina), is, indeed, a yogini ; she knows the past and the 
future, and sureiy becomes Khecari (a woman roaming the 
sky)®®, 
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Deha-siddhim ca labhate vajrolyabhyasa-yogatah | 

ayam punyakaro yogo bhoge bhukte’pi muktidah |/ 
Due fo practice of Vajroli, one attains physical perfection 
too. This yoga leads to merit, and confers salvation even 
when enjoyment is experienced. 

Kudilangi kundalini bhujangi gaktir-iévari | 

Kundalya-rundhati caite Sabdah paryaya-vacakah |/ 
Kutilangi (etc.)—these words are synonymous. 

Udghatayet kapatam tu yatha kuftcikay& hathat | 

kundalinya tatha yogi mokga-dvaram vibhedayet || 
As one forcibly opens a door with a key, so a yogin should 
open the door of emancipation with Kundalini by means 
of Hatha(yoga). 

Yena margena gantavyam brahma-sthanam niramayam | 

mukhena-cchadya tad-dvaram prasupta paramesvari || 
The Supreme Goddess (i.e. Kundalini) is asleep covering, 
with her mouth, the door of that path by which the seat of 
Brahman (i.e. Brahmarandhra), free from suffering, is to be 
teached. 


Kandordhve kundali Saktih supta moksaya yoginam | 
bandhanaya ca mudhanam yastam vettt sa yogavit || 
Sakti, named Kundalini, asleep above the kanda®’, is con- 
ducive to the salvation of the yogins, and causes bondage of 
the foolish. One, who knows Her, is versed in yoga. 
Kuplali kutilakara sarpavat parikirtita | 
8& Saktié-calita yena sa mukto natra saméayah |/ 
Kundali, curved in form, is said to be like a serpent. One, 
by whom that Sakti is made to move, is liberated ; there is 
no doubt about it. 
Ganga-yamunayor-madhye balarandam tapasvinim | 
balatkarena grhniyat tad vigsnoh paramam padam || 
Forcibly catch hold of the ascetic balaranda®* in between®® 
the Ganges and the Yamund®® ; that is the supreme abode 
of Visnu. 
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110. Ida bhagavati ganga pingala yamuna nadi | 
4da-pingalayor-madhye balaranda ca kundali || 
Ida is Goddess Ganga, Pingala the river Yamuna. In bet- 
ween Ida and Pingala is Kundali, the balaranda. 
111. Pucche pragrhya bhujagin suptamu-dbodhayecca tam | 
nidram vihaya sa $aktira-rdhvamu-ttisthate hathat || 
By seizing the serpent by the tail, awaken her who is asleep. 
Shaking off sleep, that Sakti rises up with force. 19° 
112. Avasthita caiva phanavatt sa 
pratagca siyam praharardha-mairam | 
prapurya siryat paridhana-yuktya 
pragrhya nityam paricalaniya |/ 
Having inhaled through the sun (ie. Pingala), that serpent 
(lit. the one having a hood), remaining in that condition, 
should be seized by the process of paridhana'®1, and made 
to move daily in the morning and evening for only half a 
Prahara (one Prahara=approximately three hours). 
113. Ordhvam vitasti-matram tu vistaram caturangulam | 
mrdulam dhavalam proktam vestitambara-lakganam |/ 
The (kanda) is only one Vitasti!°? above (the anus) and four 
aigulas)°® wide, soft, white, and possessing the characteris- 
tics of a rolled cloth. 
[The translator of the HYP adds : Two angulas above the 
anus and two below the penis is the middle of the body. 
The kanda is nine angulas from the middle of the body. It 
is like an egg, and is covered by membranous coverings. In 


the case of beasts and birds, it is in the middle of the 
abdomen.] 


114. Sati vajrasane padau karabhyam dharayed drdham | 
gulpha-desa-samipe ca kandam tatra prapidayet || 
There being Vajrasana, (the yogin) should firmly hold the 


feet near the ankles. In that condition, he should press 
the kanda. 
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Vajrasane sthito yogi cBlayitva ca kundalim | 
kuryada-nantaram bhastram kundalimaéu bodhayet || 
Seated in Vajrasana, the yogin, having caused Kundalini to 
move, should perform Bhastra, (and thereby) soon awaken 
Kundalini. 
Bhanora-kuficanam kuryat kundalim calayettatah | 
mrtyu-vaktra-gatasyapi tasya mrtyu-bhayam kutah || 
Contract the sun? °¢ (that is in the region of the navel), then 
cause Kundalini to move. Of him, even in the mouth of 
death, whence is the fear from death ? 


Muhiirta-dvaya-paryantam nirbhayam calanadasau | 

trdhvrama-krsyate kimcit sugumnayan samudgata || 
As a result of fearlessly moving for two Muhurtas?°°. 
(Kundalini), reaching Sugumna, is drawn a little upward. 

Tena kundalini tasyah sugumnaya mukham dhruvam | 

jahati tasmat prano’yam sugumnam vrajati svatah || 
By that (process) Kundalini surely leaves the mouth of that 
Sugumna. Hence this Prana automatically proceeds to 
Sugumna. 

Tasmat samcalayen-nityam sukha-suptama-rundhatim | 

tasyah samcalanenaiva yogi rogaih pramucyate |/ 
So, daily cause Arundhati, sleeping happily, to move. By 
her very movement the yogin becomes free from diseases. 

Yena samcalita Saktth sa yogi siddhi-bhajanam | 

kimatra bahunoktena kalam jayati lilaya |/ 
That yogin, by whom Sakti is caused to move, is worthy of 
Siddhi. What’s the use of saying much? (He) easily 
conquers Death. : 

Brahmacarya-ratasyaiva hityam hila-mitaginah | 

mandalad dr&yate siddhih kundalya-bhyasa-yoginah || 
Siddhi?©® is seen, after a Mandala?°’, of the yogin practi- 
sing Kundalini (i.e. Sakté-calana, moving the Sakti), daily 
eating beneficial and moderate food, if he is only engaged 
in brahmacarya. 
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Kundalim calayttva tu bhastram kuryad vigesatah | 

evama-bhyasyato nityam yamino yamabhih kutah || 
Having caused Kendalini to move, practise particularly 
Bhastra. Whence is fear from Yama for a self-restrained 
person daily practising in this way. 

Dva-saptati-sahasranaim nadinam mala-godhane | 

kutah prakgalano-payah kundalya-bhyasanadrte || 
Excepting Kundalyabhyasa (practice of causing K. to move), 
where is the means of washing for purifying the impurities 
of seventy-two thousand Nadis ? 

Tyam tu madhyama nadi drdhabhyasena yoginam | 

asana-prana-samyama-mudrabhih sarala bhavet || 
This middle Nadi (Sugwmna. becomes easy (for the access 
of Prana) by the firm practice, by yogins, of Gsana, prana- 
yama and mudra. 

Abhyase tu vinidranam mano dhytva samadhina | 

rudrani va para mudra bhadram siddhim prayacchaté || 
The mudra, called Rudran* (i.e. Sambhavi) or any other 
mudra (e.g. Unmani, etc.) confers beneficial success to those 
who are free from laziness in practice after restraining the 
mind by concentration. 

Rajayogam vina prthvi1°® rajayogam vina nisa | 

rajayogam ving mudra vicitrapi na Sobhate || 
Without Rajayoga the earth, without Rajayoga the night, 
without Rajayoga mudra, though varied, does not become 
graceful, 

Marutasya vidhim sarvam manoyuktam samabhyaset | 

itaratra na kartavya mano-vrttir-manisina |/ 
One should practise all the breathing processes with a con- 
centrated mind. By a high-minded person the function of 
the mind should not be directed anywhere else. 

Iti mudra dasa prokta adinathena gambhuna | 

ekatka tasu yaminam maha-siddhi-pradayini |/ 
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These are the ten Mudras told by Adinitha Sambhu. Of 
them, each one contributes great success to those who are 
self-restrained. 
129. Upadesam hi mudranam yo datte simpradayikam | 
sa eva Sriguruh svami saksadi-Svara eva sah || 
One, who imparts traditional instructions about Mudras, is, 
indeed, Sri Guru, the Lord ; he is indeed, God in person. 
130. Tasya vakyaparo bhitva mudrabhyase samahitah | 
avimadi-gunaih sardhkam labhate kala-vaficanam |} 
One who, with a concentrated mind (and) implicitly heeding 
his (Guru’s) words, practises Mudra, acquires (the power of) 
deceiving Death, and is endowed with the qualities, Anima, 
etc. 
Here ends Upadeéa III, named Mudra-vidhana, of Hathayoga- 
pradipika, composed by the greatest of yogins, Svatmarama, 


UPADESA IV 


. -Namah sivaya gurave nadabindukalatmane | 


niratjanapadam yati nityam tatra parayanah |/ 
Salutation to Siva, the Guru, who is of the nature of Nada, 
Bindu and Kala ; one, devoted to Him, as the sole refuge, 
attains the pure state!1°, 

Athedanim pravaksyami samadhikramamu-ttamam | 

mrtyughnam ca sukhopayam brahmainandakaram param |[ 
Now I shall speak of the best process of Samadhi, which is 
the destroyer of death, the means of happiness, causing the 
supreme bliss of (realising) Brahman. 


. Rajayogah samadhisca unmani ca manonmani | 


amaratvam layastativam sinyasinyam param padam |] 
amanaskam tathadvaitam niralambam nirafijanam | 
jivanmuktiéca sahaja turya cetyakavacakah |/ 
Rajayaga, Samadhi, Unmani, Manonmani, Amaratva, Laya, 
Tattva, Sunyasanya, Parapada, Amanaska, Advatta, Nira- 
lamba, Nirafijana, Jivanmukti, Sahaja and Turya—these 
are synonymous, 
Salile saindhavam yadvat samyam bhajaté yogatah | 
tathatma-manasoraikyam samadhira-bhidhiyate || 
The oneness of Atman (soul) and mind, like the sameness 
of rocksalt and water1*1, is called Samadhi. 
Yada samksiyate prano manasam ca praliyate | 
iada& samarasatvam ca samadhira-bhidhiyate || 
When Prana is completely eroded (i.e, Kumbhaka), and 
mind is absorbed (in the self), the identity of form‘? is 
called Samadhi. 
Tat-samam ca dvayor-aikyam jivatma-paramatmanoh | 
pranasta-sarva-samkalpah samadhth so’bhidhiyate || 
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That is called Samadhs in which there is unity of the two, 
Jivatman and Paramatman, and all desires are lost, 


Rajayogasya mahatmyam ko va janati tattvatah | 

jmanam mukléh sthitth siddhir-guru-vakyene-labhyate || 
Who actually knows the greatness of Rajayoga ? Know- 
ledge, salvation, steadiness and success are acquired through 
the words of the Guru. 


Durlabho vigaya-tyago durlabham tattva-darganam / 

durlabha sahaiyavastha. sadguroh karunam vina || 
Without the compassion of the honest Guru, rare is the 
renunciation of worldly objects, rare is the realisation of the 
truth, rare is the natural state. 


Vividhair-asanath kumbhair-vicitraih karanatrapi | 

prabuddhayam mahasaktau pranah Sunye praliyate || 
Prana is lost in the void when the Great Power (Kundalini) 
is roused by various asanas, kwmbhakas and karanas 
(Mahamudra, etc.—comm.). 

Utpanna-Sakti-bodhasya tyakta-nihSega-karmanah | 

yoginah, sakajavastha svayameva prajayate // 
The natural state of a yogin arises of its own accord when, 
in him, there is awakening of Saxti (Kundalini), and he has 
renounced all actions. 

Sugumna-vahini prane sinye vigati manase / 

tada sarvani karmani nirmulayaté yogavit |] 
One, who is versed in yoga, uproots all actions when Prana 
flows through Susumpa (and) the mind enters the void. 

Amaraya namas-tubhyam so’ pi kalas-tvayé jitah | 

patitam vadane yasya jagade-tac-caracaram // 
Salutation to you, O immortal one! 18. even that Kala 
(Death or Yama), into whose mouth this world of the 
moving and non-moving objects fall, has been conquered 
by you. 

Citte samatvama-panne vayau vrajaté madhyame | 

tada-maroli vajroli sahajoli prajayate // 
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The mind having reached equanimity, the air going through 
the middle (Nadi; Sugwmna), Amarolt, Vajroli and Sahajoli 
arise. 

J%anam kuto manasi sambhavatiha tavat 

prano’pi jivati mano mriyate na yavat | 
prano mano drayami-dam vilayam nayed yo 
mokgam sa gacchati naro na kathamcidanyah |/ 

In this world, whence is knowledge so long as Prana is. 
alive!2‘, and the mind does not die!15. That man, who 
destroys both Prana and Manas" *, attains salvation ; no- 
other person by any means (can attain it), 

Jnatva sugumna-sadbhedam krtva vayum ca madhyagam | 

sthitva sadaiva susthane brahmarandhre nirodhayet || 
Having known well how to open the Sugwmna, having 
caused the air to be in the middle (Nadi, viz. Sugumna), 
and having always remained at a good place!17, one should 
restrain (it) in Brahmarandhra. 

Stryacandramasau dhattah kalam ratrimdivatmakam | 

bhoktri susumna kalasya guh yame-tadu-dahrtam || 
The sun and the moon make Time consisting of night and 
day. Susumna is the eater of Time. This is said to be 
secret. 

Dva-saptati sahasrayi nadi-dvarans paftjare | 

Sugumna Sambhavi Saktih Sesastv-eva ntrarthakah |/ 
There are seventy-two thousand passages of Nadis of 
Sambhu (Siva) in the body ; the remaining ones are, indeed, 
useless, 

Vayuh paricito yasmada-gnina saha kundalim | 

bodhayitva sugumnayam praviseda-nirodhatah || 
As the air is practised (i.e. controlled), it should be made to 
awaken Kundalini along with ( gastric) fire, and enter 
Susumna without obstruction. 

Susumna-vahini prane siddhyatyeva manonmant | 

anyatha tvitarabhyasah prayasayaiva yoginam || 
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When Prana flows through Sugwmna, Manonmani certainly 
succeeds. Otherwise, the other practices are only for the 
exertion of the yogins. 


Pavano badhyate yena manas-tenaiva badhyate | 

managca badhyate yena pavanas-tena badhyate | / 
Mind is restrained by him who controls the breath. The 
very person, who controls the mind, controls the breath. 

Hetu-dvayam tu cittasya vasana ca samiranah | 

tayor-vinasta ekasmin tau dvavapi vinagyatah |/ 
There are two causes of the disposition of the mind, viz. 
vasana (latent impressions) and samtrana (air, ie. Prana). 
Of the two (viz. vasana and samirana), one being destroyed, 
those two are destroyed?1°®, 

Mano yatra viltyeta pavanas-tatra liyate | 

pavano liyate yatra manastatra viliyate || 
Air is absorbed where mind is fully absorbed. Mind is 
absorbed where the air is absorbed. 

Dugdhambuvat sammilitab-ubhau tau | 

tulya-kriyau ma&nasa-marutau hi |/ 

yato marut tatra manah-pravrrttir- 

yato manas-tatra marut-pravrttih || 
Those two (viz. mind and air) are mixed together like milk 
and water ; mind and air are of identical activity. Inclina- 
tion of mind is where there is air. Inclination of air is 
where there is mind, 


Tatraika-naéada-parasya nasa eka-pravyttera-parapravyttih | 
adhvastayos-cendriya-varga-vritth pradhvastayor-moksapadasya 
siddhih || 
Of them, due to the destruction of one, there is the destruc- 
tion of the other. Owing to the inclination of one, there is 
inclination of the other. There is the function of the group 
of the senses when these two are not destroyed. When 
those two are destroyed, there is the achievement of the 
state of liberation. 
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Rasasya-manasaé-caiva caficalatvam svabhavatah | 

raso baddho mano baddham kim na sidhyati bhitale |/ 
There is natural unsteadiness of mercury and mind. Mer- 
cury and mind being steady, what is not achieved in the 
world ? 


Marchito harate vyadhin mrto jivayalé svayam | 

baddhah khecaratam dhatte raso vayusca parvaté |/ 
O Parvati, mercury as also air, when steady?°, cure di- 
seases; themselves dead!?°, they prolong life. When 
bound?!?1, they facilitate movement in the sky. 


Manah-sthairye sthiro vayus-tato binduh sthiro bhavet | 
bindu-sthatryat sada sattvam pinda-sthairyam prajayate || 
Mind being steady, the air becomes stable, then the semen 
becomes fixed. There is always strength due fo the stability 
of semen (and) the stability of the body arises. 
Indriyanaim mano natho mano-nathastu marutah | 
marutasya layo nathah sa layo nadama-éritah || 
Mind is the lord of the senses, air of the mind, absorption 
is the lord of air ; that absorption resorts to Nada. 
So’yamevastu mokgakhyo mastu vapi matantare | 
manah-prina-laye kagcida-nandah sampravartate || 
That (i.e. absorption of mind) may be called liberation, or it 
may not be (so called) according to another view. When 
there is the absorption of mind and Prana, some indes- 
cribable bliss arises. : 
Pranasta-évasa-nigvasah pradhvasta-vigaya-grahah | 
nigcesto nirvikaragca layo jayatt yoginam || 
Victorious is the Jaya (absorption) of the yogins, (a condi- 
tion) in which inhalation and exhalation have been sus- 
pended, the grasp of objects by the senses has ceased, and 
there is absence of activities and modifications of the mind. 
Ucchinna-sarva-samkalpo nihsegasega-cestitah | 
svavagamyah layah ko’pi jayate vaga-gocarah || 
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There arises an indescribable absorption, comprehensible by 
self only, in which all transformations of the mind have been 
uprooted, all activities have been exhausted, and which is 
beyond speech. 


Yatra-drstir-layas-tatra bhiitendriya-sanatani | 
s& Saktir-jiva-bhuatnam dve alakgye layam gate |/ 
Absorption is there (in Brahman) where the vision is directed. 
Both that (Avidya), in which the gross elements (earth, etc.) 
and the senses eternally reside, and that Sakti (Force) of the 
living beings is dissolved in the invisible One (i.e. Brahman). 
Layo laya ti prahuh kidréam laya-lakgayam. | 
apunar-vasano-tthanal-layo vigaya-vismrtéh |/ 
People say laya, laya. How is the characteristic of Jaya ? 
Laya is the forgetting of the objects of sense owing to the 
absence of the re-appearance of yasands (latent impressions). 


ekaiva &ambhavi mudra gupta kulavadhtriva || 
The Vedas, scriptures and Purayas are like common courte- 
sans, Sambhavi Mudra alone is guarded like a family- 
woman,1*? 

Antar-laksyam bahir-drstir-nimeson-mega-varjita | 

9a sa. Sambhavi mudra veda-sastresu gopita |/ 
The interior is to be seen, external sight is devoid of wink ; 
this is that Sambhavt Mudra preserved in the Vedas and 
scriptures. 

Antar-laksya-vilina-citta-pavano yogi yada vartate 

drstya niscala-taraya bahiradhah pagyann-apaéyannaps | 

mudreyam khalu sambhavi bhavati sa labdha prasadad guroh 

Sanyasunya-vilaksanam sphurats tat tattvam padam sambhavam | | 
When the yogin remains with his mind and breath absorbed 
in what is to be seen internally, with eyes pupils whereof are 
motionless, seeing and not seeing (things) outside and below, 
this, indeed, is Sambhavi Mudra obtained through the grace 
of Guru. That state of Sambhu, which is a reality, and 
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which is neither éunya (void) nor agumya (non-void), 
becomes manifest, 


§ri-éambhavyagca khecarya avastha-dhama-bhedatah | 

bhavec-citta-laya-nandah sinye cit-sukha-rapini |] 
Owing to the difference in the condition and place of 
Sambhavi (Mudra) and Khecari (Mudra), there arises the 
bliss of absorption of the mind in the void in the form of 
consciousness and joy (i.e. Atman’. 

Tare jyotisi samyojya kimcidu-nnamayed bhruvau | 

purvayogam mano yufijannu-nmanikarakah ksanat |] 
Having directed the pupils (of eyes) to the light (visible 
when concentrating on the nose-tip), raise the eyebrows a 
little. Concentrating the mind according to the previous 
practice, one instantaneously becomes a performer of 
Onmani. 

Kecida-gama-jalena kecin-nigama-samkulaih | 

kecit tarkena muhyanti naiva jananti tarakam |/ 
Some are deluded by the network of Agamas'?*, some by 
the plethora of Nigamas??‘, some by argument. They do 
not know the means of being saved (lit. means of crossing 
the ocean of sufferings). 

Ardhon-milita-locanah sthiramana nasagra-datteksanaé- 

candra-rkavapi linatamu-panayan-nispanda-bhavena yah | 

jyott-ripama-sega-bijama-khilam dedipyamanam param 

taltvam tat-padameti vastu paramam vacyam kimatradhikam || 
One, with half-opened eyes, steady mind, with the eyes 
directed to the nose-tip, who, by the motionless condition, 
reduces the moon (Jqa) and the sun (Pingala) to the state of 
suspension, attains that place which is in the form of light, 
the source of all, is (itself) all, radiant, the Supreme Reality. 
What more is to be said about this ? 

Diva na pijayel-lingam ralrau caiva na pajayet | 

sarvada pijayel-lingam diva-ratri-nirodhatah |' 
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Do not worship Higa (Atman) at day!?® nor at night!?°. 
Always worship linga, having suppressed day and night!27_ 
Savya-daksina-nadistho madhye carats marutah | 
tisthate khecari mudra tasmin sthane na samsayah // 
The air, which is in the left (ie. /qa) and in the right (i.e. 
Pingala), moves through the middle (i.e. Susumna). Khecart 
Mudra undoubtedly exists there. 
Ida-pingalayor-madhye-sinyam caivanilam graset | 
tigthate khecari mudra tatra satyam punah punah || 
Khecari mudra exists where the void (i.e. Suswmna) between 
Ida and Pingala doubtlessly devours!?® the air. 


Surya-candramasor-madhye niralambantare punah | 

samsthita vyoma-cakre ya sa mudra nama khecart || 
That Mudra is named Khecari which is located in the 
supportless space, the Vyomcakra!?®, in between the sun 
(Pingala) and the moon (Ja). 

Somad yatrodita dhara saksat sa Siva-vallabha | 

purayeda-tulam divyim suswumnam pascime mukhe |/ 
The stream, that arises from the moon, is favourite of Siva 
in a visible form. One should fill (with the tongue turned 
upward into the roof of the palate) the incomparable divine 
Sugumna in the rear end of the mouth. 


Purastac-caiva puryeta nigcita khecari bhavet | 

abhyasta khecari mudrapyu-nmani samprajayate || 
At the near end, fill (Suswmna with Prana). This will 
surely be Khecari. Khecari Mudra, which is practised, also 
becomes Unmani. 


Bhruvor-madhye Siva-sthanam manas-tatra viliyate | 
jratavyam tal-padam-turyam tatra kalo na vidyate || 
In between the eyebrows is the place of Siva. Mind is 
absorbed there. That state is to be known as Turya'®°. 
There Death does not appear. 


Abhyaset khecarim tavad yavat syad yoganidritah | 
samprapta-yoganidrasya kalo nasti kadacana || a 
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One should practise khecari till one falls into yoga-sleep: 
There is never death to one who has resorted to yoga-sleep. 
50, Niralambam manah krtva na kimcidapi cintayet / 
sa bahyantare vyomni ghatavat tigthati dhruvam |/ 
Making the mind supportless (i.e. rendering it free from all 
objects and ideas), one should not think of anything. He 
(thereby) certainly remains in the sky like a jar filled with 
sky inside and out.!31 
51. Bahya-vayur-yatha linas-tatha madhyo na saméayah | 
svasthane sthiratameti pavano manasa saha || 
As the external air (i.e. breath) is stopped (by the practice 
of Khecari),so the air within (the body) is undoubtedly 
suspended. The air, along with the mind, attains stillness 
in its own place. 
52. Evama-bhyasyatas-tasya vayu-marge divanigam | 
abhyasaj-jiryate vayur-manas-tatraiva liyate || 
Of one who thus practises, day and night, in the course of 
the air, the air, due to practice, is absorbed; the mind is 
absorbed there. 
33. Amrtaih plavayed dehama-padatala-mastakam | 
siddhyatyeva mahakayo maha-bala-parakramah |/ 
One should drench the body, from the soles of feet to the 
head, with nectar (flowing from the moon). (Then) he surely 
succeeds with an excellent body, strength and prowess. 
54. Sakti-madhye manah krtva saktim manasa-madhyagam | 
manasi mana Glokya dharayet paramam padam || 
Having concentrated the mind on Sakti (ie. Kundalini), 
and kept Saxti in the mind, having seen mind with mind, 
contemplate the supreme state. 
55. Kha-madhye kuru catminama-ima-madhye ca kham kuru | 
sarvam ca khamayam krtva na kimctdapi cintayet || 
Project the self (Atman) into the sky (like Brahman), and 
place the sky in the self. Having made (i.e, contemplating) 
everything (as) pervaded by Brahman, do not think of 
anything (else), 
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Antah sinyo bahih gunyah sinyah kumbha ivambare | 

antah ptrno bahih ptrnah pirnah kumbha ivarnave || 
(The yogin in meditation) is void within!**, void without! *®, 
void like a pitcher in the sky. (He) is full within??*, full 
without!**, like a full pitcher in an ocean. 

Bahya-cinta na kartavya tathaivantara-cintanam | 

sarva-cintam parityajya na kimcetdapi cintayet || 
(The yogin absorbed in meditation) should not think of 
external matters, so also he should not have thoughts about 
abstract things. Having abjured all things, he should not 
think of anything (else). 

Samkalpa-matra-kalanaiva jagat samagram 

samkalpa-matra-kalanaiva manovilasah | 

samkalpa-matra-matimu-tsrja nirvikalpama- 

britya nibcayama-rapnuhs rama santim || 
The entire world is nothing but a creation of mental function, 
imagination about various matters is only a mental creation. 
Give up thought about mental function. Having resorted to 
the One, who is devoid of vikalpa?®*, O Rama, you will 
surely get peace. 

Karptrama-nale yadvat saindhavam salile yatha | 

tatha samdhtyamanam ca manas-tative viliyate |/ 
As camphor in fire, rocksalt in water, so also mind, fixed in 
Atman, is dissolved. 


Jieyam sarvam pratitam ca jfanam ca mana ucyate | 

jfanam jfeyam samam nastam nanyah pantha dvitiyakah || 
All objects of knowledge, (all) that is comprehended and 
knowledge (itself) are called mind. Knowledge and object 
of knowledge are lost with (mind) (when the mind is 
absorbed). There is no second means. 


Mano-dréyami-dam sarvam yat kimcit sacaracaram | 

manaso hyun-manibhavad dvaitam nopalabhyate |/ 
All this, the mobile and the immobile, whatsoever is worthy 
of being seen by the mind (i.e. the creation of afl ~ due 
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to the Unmani condition of the mind, the duality (i.e. 
difference) is not comprehended. 
62. Jteya-vastu-parityagad vilayam yati manasam | 
manaso vilaye jate kaivalyama-vasigyate |/ 
Due to the abjuration of the object of knowledge, the mind 
is absorbed (into the absolute Being, consciousness, bliss). 
The mind being absorbed, Kaivalya'*’ alone is left. 
63. Evam nanavidho-payah samyak svinubhava-nvitah | 
samadhi-margah kathitah purvacéryair-mahatmabhih || 
Such are the ways to Samadhi, consisting of various 
methods, which have been related by the sear as ancient 
teachers, fully based on their own experience. 


64. Susumnayai kindalinyat sudhayat candrajanmane | 
manonmanyai namas-tubhyam mahabaktyai cidatmane || 
Salutation to you (all)—Susumna, Kundalini, the ambrosia 
arising from the moon, Manonmani, the Great Power in 
the form of pure consciousness. 


65. Aéakya-tattva-bodhanam midhanamapi sammatam | 
proktam goraksanathena nado-pasanamu-cyate || 
The adoration of Nada, agreeable even to the ignorant, 
incapable of the comprehension of the Reality (and) told by 
Goraksanatha, is being stated. 
66. §ri adinathena sapada-koti-laya-prakarah kathita jayanti | 
nada-nusandhanakame-kameva manyamahe mukhya-tamam 
layanam |] 
“Victorious are one crore and a quarter methods of layn told 
by Sri Adinatha (i.e. Siva). We consider one alone, medi- 
tation on Nada, to be the principal among the (ways to) 
laya. 
67. Muktasane sthito yogi mudram sandhaya &ambhavim | 
Srnuyat dakgine karne nadamantasthame-kadhih || 
Assuming Muktisana and making Sambhavi Mudra, the 
yogin should hear, in the right ear, with concentration, the 
Nada that is within (the Sugumna). 
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Sravanaputa-nayana-yugala-ghrana-mukhanam nirodhanam 
karyam | 

buddha-sugumna-saranau sphutama-malah sriiyate nadah || 
Closure of the ears, the pair of eyes, nose and the mouth!**. 
(Then) the clear Nada, in the pure1*® passage of Sugumna, 
is distinctly heard. 

Arambhuasgca ghatagcaiva tatha paricayo’pi ca | 

nispattih sarva-yogesu syada-vastha-catustayam || 
In all (kinds of; yoga, there are four stages, viz. Arambha, 
Ghata, Paricaya and Négpatti. 

Brahmagranther-bhaved bhedo hyanandah sinya-sambhavah | 

vtetirah kvanako dehe’ nahatah &riyate dhvanth |/ 
Brahmagranthi (in the Andahata-cakra) being pierced (by 
Praéniyaima), bliss arises from the void (of the heart). 
Varied jingling sound (like that of ornaments) and the 
Anahata dhvani (unstruck sound) are heard in (the middle of) 
the body. 

Divya-dehasgca tejasvi divya-gandhas-tvarogavan | 

sampurna-hrdayah étinya Grambhe yogavan bhavet || 
In Arambha (stage, i.e. commencement) in the void} 4°, the 
yogin gets a radiant body, becomes spirited, fragrant, free 
from disease, full-hearted (i.e. the heart is filled with Prana 
and bliss). 

Dvritiyayam ghatikptya?*) vayur-bhavaté madhyagah | 

drdhasano bhaved yogi jfani deva-samas-tada || 
In the second (stage , the Prana unites (with Apana, Nada 
and Bindu), and enters the middle (Cara in the throat). 
Then the yogin becomes firm in asana, wise and like God. 


Vignugranthes-tato bhedat parmananda-sucakah | 

atiganye vimardagea bheri-Sabdas-tada bhavet |] 
Then there is penetration (by Prana in Kumbhaka) of 
Vignugranthi (in the throat, indicative of supreme bliss. 
Then in the Atiéanya, there arise many sounds‘? and the 
sound of a kettle drum. 
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Trtiyayam tu vijfeyo vihiyo-mardala-dhvanth | 

mahasinyam tada yati sarva-siddhi-samasrayam || 
In the third stage, however, a sound of drum is heard in the 
sky (i.e. the space between eyebrows). Then, (the Prana) 
goes to Mahasunya ‘Great void) which is the resort of all 
Siddhis. 

Cittanandam tato jitva sahajananda-sambhavah | 

doga-duhkha-jara-vyadhi-ksudha-nidra-vivarjitah || 
Then, having overcome the blissful state of the mind (arising 
out of hearing the sounds’, there is the rise of Sahajananda, 
(and the yogin) becomes free from dogas (disorder of any of 
three dogas or humours, viz. Vata, Pitta, Kapha), affliction, 
senility, disease, hunger (i.e. desire to eat foo much, or 
having nothing to appease hunger), sleep (tendency to sleep 
too long). 

Rudragranthim yada bhiltva sarva-pitta-gato’nilah | 

nispattau vainavah sabdah kvanad-vina-kvino bhavet || 
When having pierced Rudragranthé (in Ajfacakra), Prana 
reaches the seat of Siva (i.e. the space between eyebrows) : 
in this Nigpatti1**® stage, there arises the sound of flute 
with the resonance of a lute. 

Ekibhitam tada cittam rajayoga-bhidhanakam | 

srstt-samhara-kartasau yogiévara-samo bhavet | / 
Then the mind, which is integrated (in the state where the 
differentiation of subject-object disappears), (In such a 
condition, the yogin), master of creation and destruction, 
becomes like Siva. 

Astu va mastu va muklir-atraiva-khanditam sukham | 

layod-bhavami-dam saukhyam rajayogada-vapyate || 
Liberation or no liberation, it is here that perfect biiss exists. 
This bliss, arising from absorption, is obtained through 
Rajayoga. 

Rajayogama-janintah kevalam hatha-karminah | 

etana-bhyasino manye prayasa-phala-varjitan | / 
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I consider them devoid of the fruit of exertion, who, ignorant 
of Rajayoga, merely practise Hathayoga. 
Unmanya-vaptaye sighram bhri-dhyanam mama sammatam | 
rajayoga-padam praptum sukho-payo'lpa-cetasam | 
sadyah-pratyaya-sandhayi jayate nadajo layah || 
Contemplation on the (space between) eyebrows is approved 
by me for the quick attainment of Unmani. For the attain- 
ment of Rajayoga, (this is the) easy way for the light-hearted 
people. Laya (the state of absorption), arising from Nada, 
leads to instantaneous comprehension. 
Nada-nusandhina-samadhi-bhajam yog'évaranam hrdi 
vardhamanam | 
a@nandamekam vacasama-gamyam janati tam $ri-gurunatha 
ekah |[ 
The Lord preceptor alone knows that one bliss which is 
beyond words, and goes on increasing in the heart of the 
master-yogins who are in the state of Samadhi which seeks 
Nada. 
Karnau pidhaya hastabhyam yam &ryoti dhvanim munih | 
tatra cittam sthirikuryad yavat sthira-padam vrajet |/ 
The (Yogin), given to reflection, should fix his mind on that 
sound which he hears after closing the ears with both hands, 
till he attains the state of steadiness (named twrya). 
Abhyasyamano nado’yam bahyama-rpnute dhvanim | 
paksad viksepama-khilam jitva yogt sukhi bhavet || 
This Nada, while being practised, covers (i.e. drowns) 
external sound. After a fortnight, the yogin, having over- 
come all distinctions. becomes happy. 
Sruyate prathama-bhyase nado nanavidho mahan | 
tato’ bhyase vardhamane Sriiyata suksma-sukgmakah |/ 
At the time of first practice, varied and great sound is heard. 
Then, the practice being increased, very subtle sound is 
heard. 
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madhye mardala-$amkhottha ghanta-kahalajas-tatha | | 
Ante tu kimkint-vaméa-vina-bhramara-nihsvanah | 
iti nanavidha nadah sriyante deha-madhyagah || 
Various sounds within the body are heard—at first, the 
sounds arising from the ocean, cloud, kettle-drum and the 
drum called jharjhara; in the middle, arising from (the 
instruments called) mardala (a kind of drum), éamkha 
(conch), ghanta (bell), kahala (a kind of large drum, generally 
used in military operations) ; at the end, the sounds of small 
bells, flute, lute and bees, 

Mahati sriyamine’ pi megha-bheryadike dhvanau | 

tatra sukgmat sukgmataram nadameva paramréet || 
Though the rumbling of cloud, the sound of kettle-drum are 
heard, yet, among those (sounds) think of only subtler and 
subtler sound. 


Ghanamu-tsrjya va sukgme stikgmau-tspjya va ghane | 
ramamanamapi ksiptam mano’nanyatra calayet || 
Do not allow the mind, which is fickle, to wander elsewhere 
though it may (find delight) in the subtle having given up 
the deep (sound) or in the deep. (sound) after leaving the 
subtle (sound)1**. 
Yatra kutrapi va nade lagati prathamam manah | 
tatraiva susthiribhiya tena sardham viliyate |/ 
At first, the mind is attached to any Nadu whatsoever ; 
being very much steady in that, it is absorbed with it. 
Makarandam piban bhrigo gandham napeksate yatha | 
nadasaktam tatha cittam visayan nahi kamksale |/ 
As a bee, while drinking honey, does not desire fragrance, 
so also the mind, attached to Nada, does not hanker after 
the objects of sense. 
Mano-matta-gajendrasya vigayo-dyana-carinah | 
samartho’ yam. niyamane ninada-nisita-nkusah || 
The sharp goad, in the form of sound, is able to restrain the 
great elephant in rut in the form of mind. 
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92. Baddhan tu nada-bandhena manah samtyakta-capalam | 
prayati sutaram sthairyam chinna-pakgah khago yatha || 
Bound by the tie of Nada, the mind, with fickleness forsaken, 
attains great stability like a bird with its wings cut off. 
93. Sarva-cintam parityajya savadhanena cetasa | 
nada eva-nusamdheyo yoga-samrajyami-cchata || 
By one, who desires the empire of yoga, Nada alone is to 
be sought after giving up all thought with a careful mind. 
94. Nado’ntarangas@ranga-bandhane vagurayate | 
antaranga-kurangasya vadhe vyadhayate’pi ca || 
Nada acts like a net in binding the internal deer (in the 
form of fickle mind) or it even acts like a hunter in the 
killing of the internal deer (in the form of mind)!*5, 
95, Antarangasya yamino vajinah parighayate | 
nadopasti-rato nityama-vadharya hi yogina | / 
(Nada) acts like the bolt (of the stable-door) to the internal 
horse of the self-restrained person (i.e. yogin). So, a yogin 
should daily worship Nada. 
96. Baddham vimukta-caficalyam nada-gandhaka-jaranat | 
manah-pairadama-pnots niralambakhya-khe'tanam || 
The mercury, in the form of mind, being solidified (res- 
trained), free from unsteadiness due to the calcination of the- 
sulphur in the form of Nada, gets movement in the sky, 
called supportless (i.e. Brahman)! **. 
97. Nada-éravanatah kgtprama-ntaranga-bhujangamah | 
vismrtya sarvame-kagrah kutracin-nahi dhavats |/ 
The internal serpent (i.e. mind), due to the hearing of Nada 
quickly forgetting everything, becomes concentrated, and 
does not run anywhere. 
98. Kasthe pravartito vahnih kasthena saha gamyati | 
nade pravartitam cittam nadena saha liyate || 
Fire, kindled in wood, is extinguished with the (burnt) wood.. 
Mind, disposed towards Nada, is absorbed along with Nada: 
oul 
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Ghantadi-nada-saktas-tabdhantahkarana-harinasya | 

praharanamapi sukaram syde-chara-sandhana-pravinascet || 
If one is expert in fixing the arrow!‘’, the killing+‘® also of 
the internal deer is easy, the deer motionless being attracted 
by the sound of bells ; etc. 

Anahatasya gabdasya dhvantr-ya upalabhyate | 

dhvaner-antargatam jteyam jfeyasyaniargatam manah | 

manas-tatra layam yati tad-visnoh paramam padam || 
The object of knowledge is included in the sound of the 
Anahata éabda, that is obtained ; mind is included in the 
object of knowledge. Mind is absorbed therein ; that is the 
supreme state of Visnu’*?®. 

Tavada kaga-samkalpo yavac-chabdah pravatate | 

nihgabdam tatparam brahma paramatmeti giyate || 
The conception of the sky (as the substratum of sound) exists 
so long as sound?5° is heard, That Supreme Being, which 
is soundless, is called Paramatman. 

Yat kincin-nada-ripena ériiyate Saklireva sa | 

yas-tativanto nirakarah sa eva paramesvarah |/ 
Whatever is heard as Nada (i,c. Anahata dhvani) is Sakts. 
He, in whom the Tattvas'®! have been absorbed, who is 
formless, is Paramegvara (i.e. Atman).15 

Sarve hatha-layo-paya rajayogasya siddhaye | 

rajayoga-samarudhah purusah kala-vaficakah || 
All the means of Hatha'®® and Laya1** are for the accom- 
plishment of Rajayoga. A man, who has fully mastered 
Rajayoga, is a deceiver of death (ie. conquers death, and 
becomes jivanmukta). 

Tativam bijam hathah ksetramau-dasinyam jalam tribhih | 

unmani kalpalatika sadya eva pravartate || 
Tattva (mind) is the seed, Hatha the soil, extreme detach- 
ment the water. By these three the wish-yielding creeper, 
Unmani, grows instantaneously, 
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Sada nada-nusamdhanat ksiyante papa-saficayah | 

nirafijane viliyete niécitam cittamarataw |/ 
Accumulations of sin are destroyed by constant thought 
about Nada. Mind and air (i.e. Praya) are certainly 
absorbed in the consciousness (which is devoid of gumas ; 
literally, the untainted one). 


Samkha-dundubhi-nadam ca na snot kadacana | 
kasthavaj-jayate deha unmanyavasthaya dhruvam || 
By the state of Unmani, the body certainly becomes like a 
log of wood!**. (In this state, the yogin) never hears the 
sound of conch and drum.?5° 
Sarva-vastha-vinirmuktah sarva-cinta-vivarjitah | 
mrtavat tisthate yogi sa mukto natra saméayah |] 
Freed from all conditions15", devoid of all thoughts, the 
yogin remains like one dead ; he is undoubtedly liberated. 
Khadyate na ca kélena badhyate na ca karmana | 
sadhyate na sa kenapt yogi yuktah samadhina |/ 
He is not devoured by death, nor afflicted by (the fruits of) 
action!5®, nor won ever by anybody. 


Na gandham na rasam rupam na ca sparsam na nihsanam | 

naimanam na param vetti yogi yuktah samadhina || 
The yogin, engaged in Samadhi, does not perceive smell, 
faste, form or colour, fouch and sound ; recognises neither 
himself nor any other person. 

Cittam na suptam no jagrat-smrti-vismrti-varjitam | 

na castameti nodeli yasyasau mukta eva sah || 
That person, indeed, is liberated whose mind is not asleep15?, 
nor awake'®°, is devoid of memory!®1 and oblivion16?, 
which neither setst®* nor rises1°*, 


Na vijanati sttognam na dukkham na sukham tatha | 

na manam napamanam ca yogi yuktah samadhina || 
The yogin, engrossed in Samadhi, does not experience cold, 
heat, sorrow, happiness, nor honour or dishonour, 
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Svastho jagrada-vasthayam suptavad yo'vatisthate | 

nthévaso-cchvasa-hinagca nigcilam mukta eva sah |/ 
That person is surely liberated’ * 5, who, (though) healthy and 
in the waking state, remains like one asleep, and is devoid 
of inhalation and exhalation. 

Avadhyah sarva-sastranama-sakyah sarva-dehinam | 

agrahyo manira-yantranam yogt yuktah samadhina || 
The yogin, involved in Samadhi, is invulnerable to all 
weapons, unassailable to all corporeal beings, uncontrollable 
by mantras (incantations) and yantras (mystic diagrams 
generally used in Tantric rites). 

Yavan-naiva pravigati caran-maruto madhyamarge | 

yavad bindur-na bhavati drdhah prana-vata-prabandhat | 

yavad dhyane sahaja-sadysam jayate naiva tattvam 

tavaj-jnanam vadati tadidam dambha-mithya-pralapah || 
So long as the air (Prana), while moving in the middle path 
(ie, Sugumna’, does not enter (Brahmarandhra), so long as 
semen does not become steady due to the restraint of the 
Praa-air (by Kumbhaka), so long as the mind, in medi- 
tation, does not become like Sahaja, this knowledge is said 
to be (mere) boast and blather, 


Here ends Upadega IV, named Samadhi-laksaya, of 
Hathayoga-pradipika, composed by the greatest of 
yogins, Svatmarama, Sahajananda- santana-cintémani. 


OTHER WORKS ON YOGA 


Besides the Yogasutra of Pataiijali and the Hathayoga Pradipika 
of Svatmarama, various other works on Yoga are known from 
different sources . 

These are : 

Amrtasiddhi, Almagita, Dattatreya-samhita, Gheranda- 
samhita, Gorakya-samhita, Iévaraprokta, Jaigigavya- 
samhita, Lakgmi-yoga-parayana, Parameévara-tantra, 
Pavanayoga-samgraha, Samkhya-yoga-sara, Siva-sam- 
hita,  Siva-yoga, Vasistha-yoga, Vayu-samhita, 
Vyasokta-yoga-yukti, Yajnavalkya-gita, Yoga-bhaskara, 
Yoga-cintamani. Yoga-cudamani, Yoga-bija, Yoga- 
sara-samgraha, Yoga-maniprabha, Yoga-rasiyana, 
Yogavartika, Yogi-yajnavalkya, etc. 
The Sanskrit poetical work, Buddhacarita, and the Pali works 
Visuddhimagga, Digha-Nikaya, Maha-satipatthana, Sultanta, con- 
tains elements of yoga. Some Buddhist Tantras, notably the follow- 
ing, contain Yoga material : 
Guhyasamaja, Kubjikamata, Mafjusrimialakalpa, 
Prajfopaya-viniscaya-siddhi, Sadhanamala, Saddhar- 
mapundarika,  Sricakrasamvara, Sukhavativynha, 
Suvarnaprabhasasiitra. 

Among Jaina works on Yoga, the first and foremost is the 
Yagasastra of Hemacandra (1088-1172), Other works, dealing with 
both theoretical and practical aspects of Yoga, are Sodagaka, Yoga- 
bindu, Yoga-drsti-samuccaya and Yogavimgéaka. Subhadra’s Jnana- 
rnava deals with Yoga-dhyana, Pranayama, Mandala. Other works 
are Samadhiéataka, Dhya&nagataka, Dhyanavicara, Dhyanadipika, 
Avasyuka-niryukti. Adhyatma-kalpadruma-tika, etc. 

Over 400 works, dealing with Yoga, are reported to have been 
listed by Yoga Institute of Santa Cruz. Some of them are 
mentioned below : 
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Amanaska, Amanaskakhanda, Amanaska Yoga Vivarana, 
Amaranatha Samvada, Atmapurana, Bhagat Sagar, 
Bhairom pat, Brahmanda-saragita, Caturagityasana, 
Devi-bhagavata, Durgapat, Hatha-ratnavali, Hatha- 
samhtta, Hatha-sanketa-candrika, Hathatattvakawmud:, 
Hemadri, Janasigara, Iévaragita, Iévaraminanatha- 
samvada, Igvartantra, Jivanmukti-viveka, JSanadipa- 
bodha, J*anapraKtsa-éataka, Jtana-sataka, Kriyayoga, 
Kumbhaka-paddhati, Manasollasa, Nadiéuddhi, Naku- 
ligayoga-parayuna, Nirafijanapurayna, Ramabodha, 
Rasapradipa, Sadaéivagita, Sanketa-sikea, Sanatana- 
siddhanta, Sparsayogagastra, Saptadevastotra, Saragita, 
Sarngadhara-paddhat, Satisagara, Siddhanta-pad- 
dhati, Siddhanta-Sekhara, Siddha-siddhanta paddhatt, 
Siddhasopana, Siddhavakya, Sivagita, Sutasamhita, 
Tattvabinduyoga, Tripurasamuccaya, Varna-prabodha, 
Vidyaranya, Viraktasarvasva, Vivekam&rtanda, Vive- 
kamartanda-yoga, Yogabija, Yogabhaskara, Yoga- 
candrika, Yogacara, Yogacintamani, Yogadtpika, 
Yogahydaya, Yogamahiman, Yogamanjari, Yogamar- 
tanda, Yogarahasya, Yogarasayana, Yogasamdhya, 
Yogasamgraha, Yogasarasamuccaya. Yogasatakakhyaina, 
Yoga-&iddhanta-paddhati, Yogasopana, Yogataravali, 
Yogatativaprakasa. 


The Ahirbudhnya-samhita containts a dozen chapters on Yoga. 
The Narada-bhaktisutra, Sandilya-sutra and Satvata-samhita, while 
dealing with Bhakti, lay stress on methods including Yoga. 


The Yoga-yajfavalkya may be mentioned as one originating in 
between the Yogasitra and later Hathayoga. 


There are miscellaneous works dealing with one or other aspect 
of Yoga. Among them, mention may be made of the following : 


Nadalakgaya, Na&daprakarana, Nadavaryana, Pavana- 
vijaya, Pavanayoga-samgraha, Saktibodha, Svarodaya, 
Vasistha-samhita. 
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In our discussion on Yoga and Buddhism, we have seen how 
Yoga influenced that religion, particularly the Yogacara school. 
Besides, Yoga concepts and techniques are found in the writings of 
Agvaghosa, Nagarjuna, Vasubandhu and Buddhaghosa. The follow- 
ing works deserve particular mention in this connexion : 

Ain this list, the word Gorakga is to be prefixed to each of the titles). 
bodha, cikitsa, gita, jana, kalpa, kaumudt, paddhats, 
sahasranama, siddhanta, samgraha, samhita, Sataka-tika, 
tippana, sastra. 


SIVA-SAMHITA 


It is divided into five chapters, called Patalas. The first four 
Potalas are named respectively Layaprakarana, Tattva-jnanopadesa, 
Yogabhyasa-tativa-kathana, Mudra-kathana. The Calcutta edition 
{1317 B.S.) does not give any name of the fifth chapter. The high- 
li, hts of the contents, chapterwise, are as follows. The work is in 
verse. The number of verses, in the order of the chapters, is 102, 
Ae 120, 110, 271. 

Differences of opinion of the Sastras, determination of the 
form of Atman, opinions of Carvaka, etc., importance of 
Yogasastra, Karmakanda, Jnana-kanda, description of creation 
of the world under the influence of Maya. 

II. Body as a microcosm of the universe, description of Nadis, 
cause of the acquisition of the gross body, means to liberation. 

TIL. Distribution of the ten winds, Praga, etc within the body, 
necessity of Guru, rules for the success of Yoga, order of 
Vayu-siddht, means of removing obstacles, papa- ‘pumya-vindsa, 
Ghatavastha, Paricaya-vastha, Kiyavyzha, Nispatty-avastha, 
description of Asanas like Padmasana. 

IV. Different Mudras and their results. 

‘VV. Obstacles to Yoga, fourfold Yoga and four kinds of Sadhakas, 
worship of symbols, means of the visualisation of Atman and 
quest of Nada, rules about receiving instructions on Yoga, 
various Yogas yielding immediate result, description of six 
‘Cakras and dhyana, etc., Rajayoga, Rajadhiraja-yoga, Man- 
troddhara, tules and results of Mantrajapa. 


292 Studies in Origin and Development of Yoga 


There is no name of the author. It is attributed to Siva obviously 
to impart a halo of sanctity fo it. There is no clue about its date. 

The work is avowedly a compendium. InI 17, the author says 
that if has been composed after consulting all Sastras, and repeated 
deliberations. 

The author says (iii. 100) that, of the 84 Asanas, he speaks of 
four, viz. Siddha, Padma, Upa (also called Paécimottana) and 
Svastika (iii. 101). 

Chapter IV opens with the description of yonimudra and its 
result. Then the following ten Mudras, along with their effects, are 
described : 

Mahamudra, Mahabandha, Mahavedha, Khecari, Jélan- 
dharabandha, Miulabandha, Viparitakarani, Uddana, 
Vajroli (stated to be identical with Amaroli or Sahajolt), 
Sakticalana. 

Chapter V opens with a statement of the obstacles to Yoga. 
These are (1) Bhoga (object of enjoyment like women, fine bed, 
attractive seat, fine apparel, money, drinking, delicious dishes, 
conveyances like carriage, palanquin, etc., kingdom, power over 
others, miraculcus power, precious metals, perfumes, cows, learning, 
music and dance, ornaments, mounts like elephant, horses, camel, 
etc., wife and children, worldly affairs) ; 


(2) Dharma (morning bath etc. in cold season ?), too many 
tituals, incessant honouring of guests ; pouring oblations into fire, 
juxury, fast, observance of vows, efc., observance of silence, repres- 
sion of the senses, mantra, japa : etc., too much of fame, excavation 
or planning of tanks, etc. construction or planning of construction of 
palaces, gardens, etc. austerities like Candrayana, visit to holy 
piaces, thinking of objects of sense. 

(3) Jfiana—after Asanas like Gomukha, to begin Dhauwi, simply: 
the search of the location of the 72,000 Nadis within the body, 
plugging of the senses, eyes, ears, etc. for the sake of Pratyahira, 
tying the penis with an iron-chain, piercing the eyes or the penis with 
pieces of iron, sucking milk with penis, etc., constant purging of the- 
Nadi with wind. 
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(4) Bhojana—food which increases nine dhaiurasas. 
Then the author states the meane of attaining Samadhi. These 
‘are association with the good people, abjuration of the association of 
bad people. At the time of inhalation and exhalation, one should 
fix attention on the objective as advised by Gura. To be in Brahman 
who is within the body, has form and, at the same time, is formless, 
is Marana-vastha or Samadhi. In such a condition, the mind gets 
Tepose, 
The author states four kinds of Yoga, viz. Mantra, Hatha, Laya 
and Raja. In the last mentioned Yoga, he says that there remains 
no sense of duality, i.e. knowledge, object of knowledge and knower 
—all these become one. 
Sadhakas are stated to be of four kinds, viz. Mrdu, Madhya, 
Adhimatra and Adhimatratama. The last one is declared as excelling 
others ; he alone can cross the ocean of rebirths. The characteristics 
of each of them have been described. The prominent characteristics 
of the best Sadhaka are as follows : 
versed in Sastras, engaged in practice of Yoga, youthful, 
eating moderately, self-restrained, friendly to all crea- 
tures, firm-minded, forgiving, of secret activities, p!ea- 
sant talker, calm, averse to association of people. 

‘Such a man is stated to be able to achieve success within three years. 

Worship of Pratika is a must for a yogin, as it is conducive to 
results, both seen and unseen. On a bright day, free from cloud, one 
‘should see, with steadfast eyes, his own shadow caused by sunshine. 
Then, he should look at the sky where he will visualise the Chaya- 
purusa (his own form in the form of a shadow). By this regular 
practice, one gets full bliss, and envision the Supreme Being. Such 
a practice ultimately enables one to visualise his own symbol within 
himself. This eventually leads to liberation. 

The author then goes on to describe certain measures which 
produce quick results like averting hunger and thirst, making the 
mind steady, visualising the luminous, meditation on the void, 
seeing luminosity by fixing the eyes on the nose-tip, visualising the 
luminous by fixing the eyes on the space between the eyebrows. 
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The author recommends Savasana (lying flat on the back) with 
constant meditation on the back of the head ; such a practice averts 
death. 

Next follows a description of the six Cakras within the body and 
related dhyanas. Then is described Rajayoga along with its result. 
A considerable space is devoted to the nature of Rajadhiyoga and the: 
means to if. 

In the concluding portion, the author states, inter alia, that even 
a householder is entitled to the practice of Yoga, if he is satisfied 
with whatever comes to him without efforts, self-restrained, is 
detached to objects of sense. For the practice of yoga, a house- 
holder, though living in the same house with wife and children, 
must mentally avoid attachment to them, 

The §iva-samhita calls (V. 4) Samadhi mrtavastha (state of 
death) which can be attained by absorption into Brahman who is 
pindastha (in the body), rapasamstha (residing in forms), but is 
Himself ripavarjita (devoid of form) ; in such absorption the heart: 
is pacified (pragimyati. This work prescribes the following as 
means to Samadhi : 


association of the good people, abstinence from the 
company of evil persons, keeping steadfastly to the 


objective, as advised by the Guru, at the time of both. 


inhalation and exhalation (V. 14). 


Samadhi is the culmination of the Yogic exercises. One who 
masters it is a full-fledge | Yogin. A perfect Yogin, according to the 
Bhagavadgita, is described in verses ii, 69, 70 ; vi. 23 which have 
been quoted and translated in the Appendix containing passages from 
different sources, relating to Yoga. 

The role of Samadhi is clearly laid down by Yajiavalkya, who 
says that Pranayama and Dharana remove the impurities of the 
body and mind respectively, Pratyahara clears the impurities of 
attachment, It is Samadhi that removes everything that shrouds 
the Lord residing in the soul. 

Dharana, Dhyana, and Samadhi together are called Samyama 
(YS. II. 4). 
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GHERANDA-SAMHITA 

The Gheranda-samhita or Yogaratna of unknown authorship and 
date, contains seven chapters, called Upadegas. It is in the form of 
a dialogue between Candakapalin and Gheranda. The names of the 
chapters, in order, are Sat-karma-sadhana, Asana-varnana, Mudra- 
kathana, Pratyahara-yoga, Pranayama-prayoga, Dhyanayoga, Sama- 
dhiyoga. The number of verses, respectively, is 60, 38, 100, 5, 95, 
22, 23. 


The work begins with salutation to Jagadiévara by whom 
Hathayoga-vidya has been stated to have been taught (upadista). 
The highlights of the contents, chapterwise, are as follows. 

1. Ghatastha, Yoga, seven Sadhanas, Sodhana, Dhauti, Antar- 
dhauti, Vatasara, Varisaira, Agnisara, Danta-dhauti, Jthva- 
Sodhana, etc. 

Siddhasana, Padmasana, Simhasana, etc. 

Mahaimudra, Nabhomudra etc. and their results. 

Pratyahara. 

Praniiyama, food for yogins, Nadi-éuddhi, various Kumbhakas. 
Dhyana-sthila, sikgma and Jyotih, etc. 
Samadhi-yoga—dyana-yoga-samadhi. Nadayoga-s ; Rasananta- 
yoga-s ; Layajoga-s ; Bhakti-yoga-s ; Rajayoga-s ; Samadhi- 
yoga: mahaimya- 

In the first chapter, the seven Ghata-sadhanas are stated as 
Sodhana, drdhata, sthairya, dhatrya, laghava, pratyaksa, nirlipta. 
These are possible respectively through satkarmans (six acts), asana, 
mudra, pratyahara, pranayama, dhyana and samadhi. The six acts 
of Dhauti, etc. have been described. Dhauti is fourfold, viz. 

Antardhauti, dantadhauti, hrddhauti, milagodhana. 

Antardhauti is of four kinds : 

Vatasara, Varisara, Vahnisara. Bahiskrta. 
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In the second chapter, the following 32 Asanas are described : 
Siddha, Padma, Bhadra, Mukta, Vajra, Svastika, Simha, 
Gomukha, Vira, Dhanus, Myta, Gupta, Matsya, Mat- 
syendrasana, Goraksa, Pascimottana, Utkata, Samkata, 
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Mayara, Kukkuta, Kiirma, Uttamakiirma, Uttana- 
mandiika, Vyksa, Mandiika, Garuda, Vysa, Salabha, 
Makara, Ustra, Bhujanga, Yogasana. 

Chapter three describes the following 25 Mudras and their 
effects : 

Mahamudra, Nabhomudra, Uddiyana, Jalandhara, 
Milabandha, Mahabandha, Mahavedha, Khecari, Vipa- 
ritakari, Yoni, Vajroli, Sakticilana, Tadagi, Mandavi, 
Sambhavi, Paficadhdsana’**, Aévina, Pasini, Kaki, 
Matangi, Bhujafgini. 

Chapter IV deals with Pratyahara. 

Chapter V deals with Pranayama, suitable time and place, and 
devotes considerable space to food which must be moderate. The 
author mentions the various articles of food, permitted and 
prohibited. The general rules are that a yogin should take moderate 
food which should be easily digestible and agreeable to him. . 

The yogin is forbidden to indulge in the following practices : 
morning bath (in winter 2), fast and such other acts as may cause 
affliction to the body, eating only once. Meals at midday and 
evening are recommended. 

In this chapter, various Pramayamas ate described. The 
following visible signs of Prayayama are stated : perspiration, 
Merukampa’®*, rising above ground, The following results of 
Pranayama are indicated : 

ability to move in the sky, freedom from disease, 
awakening of Sakti, acquisition of divine knowledge, 
Manonmani, supreme bliss and happiness. 

The author describes the following Kumbhakas : 

Sahita, Ujjayi, Sitalt, Bhastrikaé, Bhramari, Marcha, 
Kevali. 
The following kinds of Dkyana are described : Sthala, Jyotik, 


Sakgma. 
Chapter VII is devoted to different kinds of Samadhs, as indi- 
cated among the contents. The work concludes with glorification 


of Samadhi. 
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YOGOPADESA 


The Yogopadega, contained in the Yogasastra (Vasumati ed., 
Calcutta), stated to be Paraara-prakta, is a short tract comprising 
76 verses. It appears to be a manual in the form of a dialogue, the 
speakers being Maitreya, Paraéara, Thandikya, Kesidhvaja. 

The subject-matter of this short work is as follows. By ‘yoga’ 
is meant the union of the mind, possessed of the quality of Sattva, 
which is produced by the practice of the Yogangas, called Yama, 
Niyama, etc. A novice in Yogic practice is called Yogayuk. One, 
who has advanced, to a considerable extent, in such practice, is called 
Yufijana. When he realises the Supreme Brahman, he becomes 
known as Vinigpanna-samadhi. Unless the yogic practice is 
impeded by obstacles, the yogayuk attains liberation in the future 
rebirth, if not in the present life. One, who is Vinigpanna-samadhi, 
attains liberation in this very life ; because, the fruits of his action 
are burnt by the fire of yoga. All Sadhkakas should practise 
Brahmacarya, Ahimsa, Satya, Asteya and Aparigraha. A yogin 
should also practise Vedic study, self-purification, contentment, aus- 
terity and looking upon Brahman as the greatest refuge. The 
practice of the above, Yama and Niyama, with a desire, leads to the 
acquisition of special results. Their desireless practice enables one 
to attain liberation, Observing Yama and Néiyama, and adopting 
one of the Asanas, called Bhadra, etc., one should practise Yoga in 
accordance with rules. 

The practice, by which the wind, Prana, can be controlled is 
called Pranayama. It is of two kinds, viz. Sabija and Nirbija. 
The former is accompanied by Mantra. Japa, while the latter is 
devoid of mantras. The two kinds of Pranayama are caused by the 
control of the winds, called Prana and Apana. When these two are 
controlled simultaneously, it is called Kwmbhaka. A yogin, intent 
upon the practice of Sabija-Pranayama, should adopt one of the 
gross forms (sthilaripa) of Visgu having infinite (ananta) forms. 
For a yogin it is essential to restrain the senses from gabda, sparéa, 
rupa, rasa and gandha. Without such restraint, yoga is not possible. 
Having controlled the winds by Pranayama, and the senses by 
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Pratyahara, one should firmly fix the mind on éubhaéraya (the 
auspicious refuge, i.e. Supreme Lord or Brahman), 

Brahman is twofold—with form and formless, Bhavana (thought) 
is threefold, viz. Brahma-bhavana, Karma-bhavana and Ubhayat- 
mika-bhavana. The sages like Sananda, etc. are engrossed in 
Brahma-bhavana. All others, gods and the moving are given to 
Karma-bhaivana. In Brahma, etc., having the power to creat, etc., 
there is Ubhayatmika bhavana. 

So long is the fruits of action do not persist, one has the idea 
that the universe is different from Supreme Brahman, and this sense 
of distinctness does not disappear. That sort of knowledge, by 
which the sense of distinctness of all things is removed, is called 
Brahma-jfana. The knowledge, indeed, is the supreme form of 
Vigsnu, the Supreme soul, formless, unborn and imperishable. 


Those, who are in the initial stage of Yaga, and are known as 
Yogayuk, cannot comprehend the above. So, they should centem- 
plate the gross form of Visnu which can be comprehended by all. 
Deities like Brahm, Indra, etc., stars, planets, Gandharvas, Yakgas, 
demons, human beings and lower creatures, mountains, rivers, etc. 
all other sentient beings and insentient things are but different forms 
of Visnu.17° All these, the moving and the unmoving, are manifested 
by Visnu-gakti which is of the nature of Supreme Brahman, The 
Sakti is threefold—Para, Apara, Avidya. The conscious principle, 
which is of the nature of Vignu, is called Para Sakti. Apara Sakté 
is called Kgetrajna Sakti and the Sakti consisting in threefold 
Bhavana. The third Sakti, Avidya is also termed as Karmagakti, 
Samsara-éakti or bheda jtianajanika (causing the idea of distinctness) 
Sakti. The Kgetrajta Sakti belongs to heaven ; yet it is surrounded 
by Avidya, and is spreading the tapas (sufferings) of rebirth, This 
Sakti is connected with Karmagakti (Avidya), and, exists as almost 
disappearing in all creatures in a more or less degree. Those, whose 
life is not fully manifest, possess very little of this Sakti. In the 
realm of flora, it exists in a somewhat greater degree. Yet more of it 
exists in the world of reptiles. Ina still greater degree, it exists in 
birds. It exists, to a successively greater extent, among deer and other 
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beasts, and bumans, Gandharvas, Yakgas, etc., gods. A greater degree 
of it exists in Prajapati Brahma. Hiranyagarbha possesses if in a 
greater measure than Prajapati. As the sky pervades everywhere, 
so also that Visnu-éakts, the nature of three kinds of bhavana, is 
immanent. God, the second form of the attributeless Brahman, is 
the object of the yogin’s meditation. This formless entity of 
Brahman is called Sat. From the formless Visnu His various Lila- 
miurtis proceed. For the sake of the welfare of the world, Visnu 
sportingly assumes various forms of gods and different creatures. 
These births of Visnu are not conditioned by Karman. He is of an 
immeasurable nature ; his activities are all-pervading and unobs- 
tructed, The neophyte, for self-purification, contemplates the Lila- 
vigraha form of Visnu ; such thought is conducive to the destruction 
of sin. Such fixing of the mind is called pure Dharana. The con- 
templation of all else is futile, because other deities, etc. are apasraya 
(bad refuge) as they are all impure and subject to Karman. 

Then the author describes, in detail, the form of Visnu, which 
is the embodiment of Brahman, and is to be contemplated by the 
beginner of yoga. Such contemplation should be continued so long 
as the thought (dharana) is not firmly fixed. When the yogin will 
feel the presence of that form of Visnu in his heart in all his activi- 
ties, he will te sure of the success of dharaya. Gradually, the yogin 
will contemplate God bereft of all ornaments, etc. In a further 
stage of progress, he will reflect only one limb of the deity. Such a 
feflection being successful, he will start contemplating the abstract 
Supreme Soul, leaving aside conceptions of all forms. When such a 
contemplation will always occupy the mind, and the mind will be 
withdrawn from all objects of sense, that thought may be called 
Dhyana which is accomplished by the six accessories (angas) called 
Yama, Niyama, Asana, Pranayama, Pratyahara and Dharani. 
Dhyana alone can lead to Samadhi, a condition in which all sense 
of distinction of the meditator, object of meditation and meditation 
is obliterated, and everything appears to be the same. Vijnana 
alone (i.e. realisation through Samadhi) takes the soul to Supreme 
Brahman. Ksetrajfia ot Atman is the cause of liberation, jfana is 
the means. The ksetrajfia, with its objective achieved, has its march 
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to rebirths terminated. By constant thought about Supreme 
Brahman, Jiva becomes one with Him. When knowledge par excel- 
lence dawns, the use of such words as ‘I’ and ‘mine’, which indicate 
distinction and which are used as a result of ignorance, comes to 
an.end. 


YOGA-RAHASYA 


The Yoga-rahasya, stated to be narrated by Dattatreya, comprises, 
in the Calcutta edition, three chapters, viz. Yogadhyaga (67 verses), 
Yogasiddhi (40 verses) and Yogicarya (26 verses). The contents of 
the first chapter are briefly as follows. 

The separation from ignorance (ajfiana), after the acquisition of 
knowledge by Yogins, is regarded as liberation. Not to establish 
unity with the natural qualities is to be known as union with 
Brahman. True knowledge, arising from sufferings, leads to Yoga 
which, in its turn, conduces to liberation, Mind, being attached to 
Maya, gives rise to suffering. So, a person, desiring emancipation, 
should carefully eschew attachment to objects of sense. Detachment 
or renunciation (vairagya) generates the idea that the world is 
illusory. True knowledge is the root of vairagya. 

Experience of the result of merit (punya) and sin, desireless 
performance of obligatory duties, the erosion of the previously done 
action and the non-accumulation of the results of merit and sin— 
all this leads to the cessation of rebirths, and this is called Yaga. 
By resorting to Yoga, a person takes refuge in none excepting the 
eternal Brahman. 

At first, Atman should be conquered by Aiman by the means 
indicated, Burn the faults by Pranayama, the heap of sins by 
Dharana, all the objects of sense by Pratyahara and the undivine 
host of qualities by Dhyana. As the burning of minerals, grown 
in mountains, purges them of the dross, so also the conquest of the 
Prana (wind) reduces the blemishes, born of the senses, to ashes. 

A person, versed in Yoga, should, at first, practise Pranayama 
which consists in the control of the winds, Prana and Apana. 
Pranayama is threefold—Laghu, Madhya and Uttariya. Laghu 
Pranayama consists of 12 matras!"1, Madhyama twice those of the 
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Laghu and Uttariya thrice those of the Lughu. A matra is equal to 
the time required in a wink of the eye, But, in the case of Prana- 
yama, a measure of time, equal to 12 Matras, has been determined. 

Perspiration is to be uvercome by the first Pranayama, trembling 
(of body) by the second and the faults like depression, etc. by the: 
third. As lions, tigers and elephants adopt a gentle attitude by 
tending, so also Prana, when served, comes under the contro! of the 
Yogin. As the driver can drive, at will, an elephant in rut, which is- 
tamed, so also the yogin can, with the controlled Prina, do whatever 
he likes, As a tame lion kills only the animals, but not the humans, 
so also the wind, when controlled, destroys sin alone, but does not 
do any harm to the human body. So, a yogin shouli carefully 
devote himself to Pranayama. 

Pranayama has four stages, viz Dhvasti, Prapti, Samvit and 
Prasida. The time in which the results of good and bad actions 
wear out, is called Dhvasti. That time, in which the yogin suppresses 
the desires of this life and of the next, born out of delusion, etc., is 
called Prapti. The time, in which the yogin, due to great know- 
ledge, becomes indifferent to past and future matters, and acquires 
power like that of sun, moon, etc., is called Samvit, Prasada is the 
name of those factors by which the Yogin’s mind, five winds, senses 
and the objects of sense become pure. 

Now about Asana and characteristics of Pranayama. The yogin. 
should assume the three Asanas, called Padma, Ardha and Svastika, 
and repeat Pranava in the heart. Being properly seated in an 
Asana With body, head and neck in a line, the Yogin should remain 
with a concentrated mind by contracting the feet, closing mouth and 
placing the thighs in front and making them motionless, and without 
touching the penis and the testicles with the heels, raising the head 
a little. In such a condition, one should not touch teeth with teeth, 
and should look af nothing else excepting the nose-tip. At this time, 
the yoga-knowing person should remain in the Nirmala-tattva after 
covering the Tamasika modifications by the quality of Rajas and the 
Rajasa modification by the quality of Sativa ; and by union he will 
control the senses, along with the mind, and start withdrawing them 
from their respective objects by Pratyahara. 
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As a tortoise withdraws its limbs into itself, so also a yogin, 
having withdrawn the internal enemies of passion, anger, etc., should 
direct his mind to Atman alone, and see Atman in Atman (i.e. 
Paramatman should be seen in Jivatman). Having purified the 
body from the throat to the navel, he should practise Pratyahara. 
Thus, a yogin gets rid of all faults, attains bliss, and becomes capable 
of visualising the Supreme Being as distinct from the qualities of 
Prakrti. 

Thus, by eating in moderation and practising Prayayama, one 
can visualise the pure Atman which is greater than the sky, and 
smaller than the atom. He can gradually conquer the planes, and get 
into them as into one’s house. If the Yoga-bhumi is not conquered 
in this manner, the yogin’s passion, anger, disease, delusion will 
multiply. The controlled condition of the five winds is called 
Pranayama. 

Dharana is that mental process by which mind can be fixed and 
Atman can be visualised. Withdrawal of senses from their respec- 
tive objects is called Pratyahara. 

At first in the navel, then successively in heart, breast, throat, 
mouth, nose-tip, eye, in between the eyebrows, head and lastly in 
the Supreme Brahman—thus Dharana is tenfold. By mastering 
these ten Dharanas, the yogin can attain Agara-samya (identifica- 
tion with the Imperishable One, i.e. Brahman). The Yogin, who 
achieves success in Dharana, gets rid of death, decay, fatigue, 
depression. At this stage, he is in the Tartya state, i.e. in Brahman. 
This is called Yogabhumi which is sevenfold. By reaching this stage 
one can doubtlessly attain residence in Brahman. A yogin should 
never furn to yoga when he is hungry, tired or mentally perturbed. 
Nor should he be engaged in meditation in excessive cold, excessive 
heat and while violent wind blows. For practising Yoga, he must 
avoid the following places : 

a noisy place, near fire or water, a dilapidated grazing 
field, junction of four roads, heap of dry leaves, river- 
bank, a place infested with reptiles, cemetery, a place 
where panic prevails, side of a well, Cat#ya, ant-hill. 
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One should avoid the place and time where and when the 
Sattvika condition does not arise in the mind ; because, in such a 
state, yogic practice is not possible. Suitable place and time un- 
doubtedly are conducive to the steadiness and purity of mind, But, 
when, due to the rise of Sattvika condition, the mind becomes filled 
with the contemplation of Brahman, there is no need of considering 
the place and time. 


The obstacles to yoga that arise due to the beginning of practice 
without considering the place and time, are as follows : 


deafness, dullness, dumbness, loss of memory, blind- 
ness, fever, 


The remedies are as follows. For curing the disease, called Vata- 
gulma, one should eat Yavaga (rice-gruel, sour-gruel made from 
tice or from any other grain). After sometime, it should be vomited 
out or wind should be passed. If the mind becomes resfless, one 
should think of the great firm mountain. In case of loss of speech, 
one should think of speech ; in case of loss of hearing, think of the 
ear, 

Practise Dharana beneficial to the limbs which are affected by 
diseases, If it is cold, think of heat; if it is hot, think of cold. 
In loss of memory, place a ilaka (a sort of pin) on the the head ; 
on it a piece of wood is to be struck with another. Also one should 
think of the sky, earth, wind and fire. 

As the body is the root of the four ends of life, viz. Dharma, 
Artha, Kama, Mokga, the yogins should always be careful in 
protecting it. 

The following are the first signs of one engaged in Yoga: 
freedom from disease, absence of restlessness, absence 
of cruelty, fragrance in body, small quantity of urine 
and excrement, brightness of body, cheerfulness, sweet- 
ness of voice. 

The condition, in which one is respectfully eulogised behind one’s 
back, is not feared by anyone ; it is the excellent state of success in 
yoga. Success is to be understood to have been achieved by one to 
whom fierce cold and terrible heat cannot prove to be obstacles, and 
who does not fear anybody. 
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The second chapter of the Yogarahasya starts with an enumera- 
tion of the unhealthy signs confronting a yogin when the Atman is 
seen. His mind is attracted towards the following : 


action with a desire, action natural for human beings, 

woman, result of gifts, learning, illusion, wealth, 

divinity, heavenly kingdom, various stimulants, sacrifice, 

performance of §raddha, etc., vrata (observance of a 

vow), Visit fo holy places, entrance into water and fire. 
When such attraction arises in mind, the yojin must carefully culti- 
vate detachment. Unless the mind is attached to Brahman, there is 
no other way out of these attractions. These ominous things being 
removed, there is re-appearance of the Sattvika, Rajasa, and Tamasa 
feelings in the yogin’s mind. Pratibha, Sravana, Daiva, Bhrama, 
Avarta—these five and many other obstacies to yoga occupy the 
yogin’s mind. Pratibha is that by which the meaning of the Vedas, 
poetical literature, Smrti (religious and secular law), Nydya (logic) 
and arts flashes in the mind of the yogin. Sravana is the name of 
that faculty by which all the sounds in the world and far-extending 
sounds become audible. That is called Daiva by which the yogin, 
being like God, can have a sight of the entire world and familiarity 
with the eight <Aiévaryas (ie. Siddhis), Anima etc. Bhrama is the 
name of that distortion of mind by which the yogin wanders in the 
void, and strays away from good conduct. That is called Avarta 
which the whirlpool of knowledge, being agitated like an = 
perturbs the mind. 

The yogins, being led away from yoga by these highly ieecads 
omens, become subject to repeated rebirths. For this reason, the 
yogin, being fully covered by the white blanket in the form of mind, 
should fix the mind on Brahman, and think of Him alone. 

The yogin, eating moderate meals, with senses controlled and 
being devoted to yoga, should always hold, in his head, the seven 
subtle dharanas beginning with the earth. The yogin, who contem- 
plates the earth, thinking Atman as identical with if, can attain: 
happiness, and is released from the bondage of rebirths. In this 
way, he should reflect on subtle Rasa in water, form in fire, touch 
in air and sound in the sky. 
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The yogin shall mentally enter the mind of creatures, and thus 
while holding mental dharana, the mind becomes subtle. A person, 
versed in yoga, should, thus, enter into the mind of the host of crea- 
tures, and knowing the nature of subtle mind, give it up. Such a 
person who, knowing the above sevenfold subtle states, gives them 
up, is not reborn. He, having repeatedly known the subtlety of the 
seven kinds of dharana, and again again given up Siddhis, reaches 
the highest place. 


One, who is attracted by particular creatures, becomes attached 
to them, and perishes. One, who is addicted to the luxurious scent, 
etc. perishes, and, though inclined to Brahman, has to be reborn. 


The author then names and defines the eight Siddhis, Anima, 
etc. The yogin, endowed with these Siddhis, can act like God. 
Liberation is imminent to one in whom these powers have arisen. 
In such a condition, he has no decay, no change, and becomes free 
from any harm that may be done by creatures. Such a man becomes 
free from all connexion with the subtle elements, viz. Sabda, Sparga, 
etc. As a piece of gold, purged of alloy by fire. is united with 
another piece, so also a yogin, with his riiga (attachment) and dvesa 
{batred), etc. burnt up by the fire of yoga, is completely identified 
with Brahman ; no semblance of distinction exists. As fire is merged 
in fire, water in water, so also the Atman of the yogin is merged in 
Paramatman. 

Chapter III of the Yogarahasya deals with the following matters. 
Among ordinary people mana (honour) is desirable, and apamana 
(disgrace) is a cause of uneasiness. But, a yogin should look upon the 
former as poison and the latter as nectar. He should take a stride 
after looking well, drink water strained by a piece of cloth, speak 
the truth and think of matters guided by good thoughts. He should 
not accept hospitality nor should he attend §raddha, sacrifice, 
‘procession of deities and festivals. He should beg alms in a house 
‘where the inmates rest affer meal, but should not go to the same place 
on three days (in succession 2). He should so behave that people 
‘disgrace him, but, should never swerve from the path of the good, 
He may beg of householders or the wandering people ; householders 


20 


306 Studies in Origin and Development of Yoga 


are, however, preferable. Among the householders, he should choose 
those who are bashful, have faith and self-restraint, are devoted to 
Vedic study and noble, especially those who are blameless and not 
degraded. Begzing alms in the house of one of a lower caste is 
regarded as reprehensible. 

Things, worthy of being begged by a Yogin, are yavagi (rice- 
gruel or sour-gruel made from rice or any other kind of grain, such 
as barley), takra (buttermilk), milk, fruit, root, Priyangu (long 
pepper ? Aglaia odoratissima), oil-cake, pulverised grain, etc. Good 
eatables also are conducive to success. 

Before taking a meal, he should, with a concentrated mind, keep 
silent and drink a little water only once uttering ‘Prayaya svaha’. 
This is known as the first oblation of a yogin. Then he should utter 
Apinaya svaha, Samanaya svaha, Udanaya svaha and Vyanaya 
aha. (These are the names of the five kinds of wind supposed to 
be within the body), Then he should do pranayama, eat the residue 
of food, and drinking water once should touch the heart (ie. the 
chest), 

Non-theft, brahmacarya (continence), renunciation, absence of 
greed and non-violence—these five are to be observed. The follow- 
ing are to be practised : absence of anger, service of the Guru, 
purification, moderation in food and daily Vedic study — these 
constitute Niyama. 

The yogin should acquire such knowledge as is essential and 
helpful ; because, varieties of knowledge create obstacle to yoga. One 
who goes about eagerly by saying “This is to be known”, “This is to 
be known”, cannot be able to know the object of knowledge even in 
a thousand Kalpas. 

After abjuring the association of people, overcoming anger, 
restraining the senses and eating in moderation, one should apply 
the mind to dhyanas. Places, fit for dhyana, are a lonely place, 
forest, cave. 

_ That yogin is Tridandin and is a great ascetic, who has controlled 
the three dandas of speech, action and mind. What is agreeable or 
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Aisagreeable to one who looks upon the world, moving creatures and 
the unmoving, as pervaded by Atman ? 

One, whose mind is pure, who looks upon a clod of earth and 
gold as the same, and, having found himself in all creatures, is like 
a receptacle of all; he resides in Brahman, eternal and imperishable, 
and is not subjected to rebirth. 

Vedas and sacrifice are good, better is japa, superior to japa is 
the way of knowledge ; dhyana, devoid of association and attachment, 
is better than jfana. This being attained, there is the realisation 
-of the Eternal. 

One, who acquires this yoga with a concentrated mind fixed on 
Brahman, being careful, pure, devoted, self-restrained and self-posses- 
.sed, attains liberation with (Jiva)tman united with (Paramé@)tman. 


YOGA-BIJA 


The highlights of the contents of the Yoga-bija, a short tract on 
Yoga in 171 verses, are as follows, The body is of two types, Apakva 
(unripe or raw) and Pakva (ripe, mature). The former is one not 
disciplined by Yoga, and the latter is as a thing baked in fire ; it is 
the reverse of the former. As a result of Yoga, the body is ripened 
or undergoes a supramaterial transformation, and attains a condition 
unaffected by woes and pain. The unripe material body, which does 
not have the privilege of Yogic discipline, is subjected to all sorts of 
afflictions. The Yoga-deha, difficult even for gods to get, passes 
beyond all limitations and bondage ; and becomes a repository of 
great powers. It is infinite like the sky than which it % more free 
of dirt.17° The great Yogin, possessed of such a perfect body, 
freely moves about in the world at his will. Such a body, emerging 
from the ordinary body burnt by the fiire of Yoga, dces not meet 
with further death. Thus, the Yogin is dead where an ordinary 
man lives (in his unripe physical frame), Again, the Yogin has no 
-death where an ordinary man is dead (in his physical form). The 
Yogin is beyond all duties of his own, and, as such, is not defiled by 
any action. He is jivanmukta (liberated alive) with his real body 
antarnished by worldly defilement.17* Such a ripe body is the first 
means for a Sadhaka aspiring after Para mugti (Supreme liberation). 
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The work lays stress on Prayayama, particularly Kumbhaka and. 
Kundalini-yoga. It mentions Sakticalana (verse 86), Vajrasana (v. 
114), Malabandha (107), Uddiyana (108), Jalandhara (111), Hamsa- 
mantra (131), Hatha (134). The work states (v. 18) that, for 
liberation, both Yoga and Jmana are necessary ; the one without the 
other cannot lead to liberation (na kgamo mokgakarmayi). It does 
not mention Rajayoga, Hatha(yoga), however, is mentioned (v. 134), 
and is stated to destroy jadata (sloth) which is the source of all 
faults (sarva-dosa-samudbhuva). 

In connexion with Hathayoga, mention should be made of the: 
Hathayoga-pradipika of .Svatmarama, the anonymous Gheranda- 
samhita and the Sivasamhita. 

There are some minor tracts or manuals of unknown authorship: 
and date. Of these, mention may be made of the Yogarahasya and 
the Yogopadeéa. 

An important sectarian work is the Goraksa-gataka attributed to 
Gorakganatha to whom several other works are also attributed. 


MANUSCRIPTS ON YOGA 


A number of Yoga manuscripts has been described in different 
catalogues of MSS. Some of them are referred to as Yoga-tantra, 
others as simply Yoga. For the convenience of those, who want to 
have an idea of the magnitude of the Yoga literature as well as those 
who may be interested in editing unpublished texts, we set forth 
below separate lists of the works on Yoga and Yoga-tantra.17* For 
the present purpose, we have based the lists on the New Catalogus 
Catalogorum (Madras), In the volumes, published hitherto, we 
have titles, arranged according to Devanagari alphabetical order, 
only upto the entry Pahilupanadevi. For the remaining titles we 
have depended upon Aufrecht’s Catalogus Catalogorum. Though 
there is practically no description of the contents, yet, in many cases, 
the titles hint at the subjects dealt with, Most of the manuscripts 
appear to be manuals dealing with some aspect or other of the 
Yogaéastra. 


ABBREVIATIONS 


Adyar—Refers to MSS, in Adyar Lib. added subsequent to publica- 
tion of Pt. II of Adyar Lib. Cat. of Skt. MSS. 

Adyar II—A Cat. of Skt. MSS, in Adyar Library, Pt. II, 1925. 

Allahabad—List of Skt. MSS. in Municipal Museum, Allahabad. 

Alph. List Beng, Govt.— Alphabetical list of MSS. purchased up to 
1891. Ptd. at end of Notices of Skt. MSS. by H.P. Shastri, 
Vol. XI, Calcutta, 1895. MSS. in this list are described in 
two vols, of Des. Cat. of MSS. in Royal Asiatic Soc. of 
Bengal, by H.P. Sastri, 

America—A Census of Indic MSS. in U.S, and Canada by HL 
Poleman, New Haven, Connecticut, 1938. 

-Assam—A typed des, list of MSS, in Assam. ~ 

‘B—Cat. of Skt, MSS. in Private Libraries of Gujarat, Kathiawad, 
Kachch, Sindh, Khandes, Bombay, 1871-73. 

‘Baroda—Alphabetical list of MSS. in Oriental Inst. Baroda, Vol. I, 
Baroda, 1942. 

Bd—Report of the search for Skt. MSS. in Bombay Presidency in 
1887-91, Bombay 1897. 

Ben,—Cat. of MSS. in Library of Benares Skt, College, Benares, 
1864-74. 

Bhk—Report on search for Skt. MSS. in 1881-82 Poona, 1882. 

Bik—Cat. of Skt, MSS. in Library of Maharaja of Bikaner. Calcutta. 
1880, 

‘Bikaner—Cat. of Skt. MSS. in Antip Skt. Lib., Bikaner, by Raja and 
Sarma. 

Bombay —1879-82—List of Skt. MSS. Collected for Govt. of Bombay 
in 1879-80 and 1881-82. Quoted by pages. 

BORI—MSS. in BO. Res. Inst., Poona. 

Burnell— Classified index to Skt. MSS. in Palace at Tanjore, London, 
1880. 

CPB—Cat. of Skt. and Pkt. MSS. in Central Provinces and Berar, 
Nagpur, 1926. 


310 Studies in Origin and Development of Yoga 


D—Cat, of Collections of MSS. in Deccan College, Bombay, 1888. 

Dacca—Alphabetical typed list of Skt. MSS. in Dacca University. 
Dacca. 

GD—Des. Cat, of Skt. MSS. in Maharaja’s Palace Lib., Trivandrum. 

GGM—Des. Cat. of MSS. in Gauraifga Grantha Mandir, Pathbari, 
Baranagar, Calcutta-35. 1374 B,S. 

Hall—Contribution towards an index to Bibliography of Indian 
Philosophical Systems, by F. Hall, Calcutta, 1859. 

IM—Handlist of 11286 Skt. MSS. in Indian Museum, Calcutta. 

I. O. Keith—Cat. of Skt. and Pkt. MSS. in India office Lib., II, by 
A. B. Keith. 

J. Bh. P.- Cat. of 3168 MSS, in Jain Bhandaras, Punjab, Pt. I, 
Lahore. 

Jodhpur—Handlist of 2046 MSS. in Archceological Deptt. of 
Jodhpur State, Jodhpur. 

L—Notices of Skt. MSS. by R. L. Mitra, Calcutta, 1871-90. 

MD—Des. Cat of Skt. MSS, in Govt. Oriental MSS, Lib., Madras. 

Mithila—Handlist of Skt. MSS. in Mithila, Patna. 

MT—Triennial Cat. of MSS. Collected for Govt. Oriental MSS. 
Lib., Madras. 

Mysore—Supp. Cat. of Skt. works on Sarasvati Bhandaram Lib. of 
Maharaja of Mysore. 

Nepal—Cat. of Palm-leaf and selected Paper MSS. in Durbar Lib., 
Nepal, by H. P, Sastri, Calcutta, 1915. 

NW—Cat. of Skt. MSS. in Private Libraries of N, W. Provinces. 
Pt. 1. Benares, 1874. 

Oppert—List of Skt. MSS. in Private Libraries of S. India, by G. 
Oppert, Vol. I., Madras, 1880. II, Madras, 1885. 

Oudh—Cat. of Skt. MSS. in Oudh. by Deviprasada. 

PUL—Cat. of Skt. MSS. in Punjab Uni. Lib., Lahore, Vol. I, 1932 ; 
Vol. I, 1941. 

RASB—Des. Cat. of Skt. MSS. in Govt. collection in Royal Asiatic 
Soc. of Bengal. By H. P. Sastri. 

Rep. Hpr.—Report of search of Skt. MSS. By H. P, Sastri. 

Skt. Coll. Ben.—List of ... MSS. in Skt. College, Benares, Allahabad, 
1902-1934, 
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Sicipatra—Siicipustaka containing list of MSS. in Fort William, As. 
Soc.. in Calcutta, etc. Calcutta, 1838. 

TCD—Des. Cat. of Skt. MSS. in Curator’s Office Lib., Trivandrum. 

TD—Des. Cat. of Skt. MSS. in Tanjore Maharaja Serfoji’s Sarasvatt 
Mahai Lib., Tanjore. by P. P. S. Sastri. 

Tra. Ad. Rep.—Lists of MSS. collected by Curator for pub. of Skt. 
MSS., Trivandrum. 

Trav. Uni,—Handlist of Skt. MSS. acquired for Travancore Uni, 
MSS. Lib., Trivandrum. 

Ujjain—Cat. of MSS. in Oriental MSS. Lib., Ujjain. 

VSP—Des. Cat. of Skt. MSS. in Vafgiya Sahitya Parisad, By C. 
Chakravarti, Calcutta. 

Wai—Hand-list ... of Skt. MSS. in Prajiid Pathasala. Wai, Satara 
Dist., Bombay. By L. S. Joshi. 
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LIST OF MSS. ON YOGA 
(In Devanagari alphabetical order) 
[l. Title, 2, Author, if mentioned, 3. References, 4, Remarks] 


. Adhyatma-vidyasamnyasa-vidhi. 2. —. 3. Adyar, II. p. 92a. 

. Amanaska-vivaraga. 2, Igvara (Siva 2). 3. Jodhpur 866 (Add. 2). 

. Amrtasra. 2, — . 3. CS. 3, 35. oO 

. Amptopadega, 2. Yogadatta Jha. 3. Mithila, 

. Astafhga-mudrastuka. 2. Goraksanatha. 3. Jodhpur 872. 

. Astahgayoga. 2, —. 3. Bik. 1220. 

. Astafgayoga. 2. Pataiijali. 3. CPB 300. 4. Is it different from 


Patanjala Yoga? 


1. Astdfgayoga. 2. Samkaracarya. 3. B, IV. 2. 


_ 


—_— 


_ 


_ 


—_— 


. Astaiga Yogacarya. 2.—. 3 TD. 259A Tra. Ad. Rep. 1106. 13 


Vedanta 2) (—carca). 4.TD. 259A contains extracts from 
Bhagavata Purana at the end. 


. Astahga-yoganiriilpana. 2. Sanatkumara. 3. Adyar. 
. Astaiga-Yoganirnaya. 2, Samkardcarya. 3. Baroda 4108. 
. Astafiga-yogalaksana. 2 Sutiksna. 3. GD 549, 4. Does this form 


a fragment of the Agastyasamhita (Suliksna-Agastya-samvada) 
noticed in New Cat. Cat. ? 


. Astafiga-yoga-vivarana. 2. —. 3. Adyar II. p. 92a, 
. Astahga-yogasastre-Ajapa-gayatri-samkalpa. 2 —. 3.Bombay 1879- 


82, p. 5. BORI. 262 of 1879-80. D. p. 139 (Same Ms.) p. 12, 


. Astanga-yogastaka. 2. —. 3. Jodhpur 875. 
. Ananda-samuccaya. 2. Yogindra, samuccaya, 3, Ujjain 10126 


(new acc, No. 10013). 4.On Hathayoga in eight chapters. 
Author stated as a pupil of Paramanuguru. Quoted in Kalan- 
dika-prak&éa of Somanatha Vyasa (composed in 1847 A.D.) 
Ujjain MS, fol, 34a. Before 1500 A.D. 
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1. 
1. 
1, 


1. 
1. 
1. 


1. 
1. 


. Asana-nirpaya. 2. —. 3. Jodhpur 889. 
. Isvara-vamadeva-samvada. 2,—. 3. Burnell 112a (2 MSS.) 4. 


Stated to be from some Purana, 
Uddalaka-rahasya. 2. —. 3. Adyar II, p. 92a (3 MSS.) 
Uddharanatha-vakya. 2 —. 3. Jodhpur 896. 


. Kalakrama-gadya 2. —. 3. Adyar II, pp. 92a, 231a. 

. Karmapaddhati, 2, Cidghandnandanatha, 3. Rgb 559. 

. Kayabodha. 2. Goraksanatha. 3. Jodhpur 906. 

. Gurunadma-ratnavali, 2. —. 3, Jodhpur 926(b). 

. Guru-paficafiga. 2, —. 3. Jodhpur 928, 4. With Gurusahasranima. 
, Gurupada-prapti 2. —. 3. Jodhpur 929. 

. Goraksa-Sataka, 2. —. 3. Comms. 


1) Unspecified, Adyar. Mysore I, p. 433. 
2) Yogatarangint Adyar. Il. p. 92a. 
RASA. VIII. B. 6616. 
3) By Laksminarayana in Skt. and Hindi, 
written in 1086 or 1886 AD. in 
Benares, at the instance of Sridhara 
Migra, Bd, 611. BORI. 611 of 1887-91. 
RASB, VIII. B. 6617, ‘See Briggs, 
Gorakhnath and Kanphata Yogins, p. 
257. By M. Sukla, NW 426, 428. 
Ghata-cakra-grantha, 2. —. 3. Mysore I, p. 403. 
Japa-prakara. 2, —. 3, Allahabad 174. 
Jaigisavya-yogasastra, 2. —. 3. —. 4. Quoted by Sundaradeva in 
Hatha-samketa-candrika, Hall, p. 18. 
Jilanayoga. 2, —. 3. Trav. Uni. CM. 187] (inc.) 
Jianaranya. 2, Ramananda Tirtha. 3. GGM 1067/3. 4. Incomplete. 
Jiianasamkuli, 2. —. 3. GGM 1066 2). 
Tattva-jiidna-pradipika4. 2. —, Yatindra. 4, Baroda 10538. 


‘Tattva-jiianasdra, 2. —. 3. Dacca 1911 (inc:. 4. Based on Vedanta, 


Yoga and Tantra. 
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_ 
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_ 


_ 


- 
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. Tattva-pancasika-yogacihna. 2.—. 3. Bhk.-29 BORI 353 of A 


1881-82 D. P. 234. 


. Tattva-pradipika. 2. Paramananda-Yatindra. 3. TD. 6721 (inc. 


with Comm. in Telugu). 


. Tattva-bindu (Yoga’. 2. Siva. 3. NW. 412. 4. On Khecari, Maha- 


mudra and Hathayoga. 


. Tattva-bindu (Yoga), 2. Ramacandra Paramahamsa. 3. Ben. 66 


1M 6441 (inc.) Hall p. 14. 


. Tantracintamani. 2. Paramahamsa Pirnananda Svamin. 3. Assam 


Puranas I (MS. with Nityananda Misra of Kalakuti in 
Kamrup . 


. Dystantara. 2. —. 3. Burnell 113a (2 MSS.). TD. 6737-42, 8998. 


4. Metrical. In 4 or 5 Adhydyas some of the MSS. are given 


in Burnell 96a as Kapilagita. See New Catalogus Catalogorum, 
Ill. p. 153a. 


. Dehastha-svarodaya. 2.--: 3 Oppert I. 6593. 4. Attributed to 


Jaigisavya in Vacaspati’s comm. on Nyayasutra Ill. ii. 42. 


. Dharanasastra Dharmaputrika. 2.—. 3. Nepal I, p. 92, Pref. p. 


XIVIII Rep. Hpr. 1895-1900, p. 6. 4, On Yoga, in 16 chaps. 
Of philosophical and Tantric nature. Probably composed in 
1069 A.D. in the reign of Samkara Deva. Quoted by Siva- 
nanda Sarasvati in Yogacintamani, BBRAS. 1081. 

N&di-cakra-svaripa. 2. —. 3. Mysorel. p. 404 4. From Yoga- 
pada of Swprabhedagama. 


. Nadi-jiiana-dipika. 2,—. 3 Alph. List. Beng. Govt. p. 56L 


412 RASB. VIII. B. 6618 (G. Sataka), 4. From Goraksa- 
samhita. 


. Nada-prakarana, 2.—. 3. Adyar II. p. 92b Adyar D, VII, p. 68 


Extr. pp. 303-04. 4. In 28 verses. 


. Nadanusandhana-paficaka. 2.—. 3. Govt. Or Lib., Madras 41 


MD 4348. 


. Nadotpatti-prakarana. 2. Gafiganandanatha. 3. Adyar II. p. 92b 


(with Telugu Comm.) Adyar D, VIII. 70 Extr. p. 305, 4.24 
verses, 
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1, Nijatattvamgtarasa. 2. Paramegvara-Yogin or —Yogindra or 
—Kavi Rajayogin. 3. Adyar II. p. 146a (2 MSS) Adyar D. 
VI. 71, 72 Extr. pp. 306-7. 4.105 verses. Atout the 
authors, see Adyar D. 1V. Intro. — 


1, Niruttara-bhattaraka. 2,—. 3. RASB. VII. A. 5937. 4.In 5 


Patalas. 
1. Paranatha-kavaca. 2.—. 3. Jodhpur 1104. 4. 88th Patala. 
1, Paranatha-sahasranama, 2,—. 3. Jodhpur 1105. 
1. Parabrahma-stotra-kavaca. 2.—. 3. Jodhpur 1106. 


1. Paramananda. 2.—. 3, Bd. 609. 
1, MaheSa-samhita. 2,—. 3. Radh. 17. Kasin. 30. 


1. Yajfiavalky-gita. 2.—. 3. Hall. p. 14, B. 4, 84, Ben. 66, 
Burnell 112a (yoga-y-gita) Bhk 30, Oppert 2968, Rice 190. 
Ap. 360. 


1. Yogakalpadruma, 2. Kulamani Sukla. 3. NW 436. 

1. Yogakalpalaté. 2. Mathuranatha Sukla. 3. NW 426, 428. 

1. Yogakalpalatika. 2. Ramagatisena. 3.Hpr. I. 299. 4.In 4 
Stabakas. 

1. Yogagrantha. Dattatreya. 3. NP. V. 118. 4. See Yogaéastra 
by Vefkatacarya. 

1. Yogacandra-tika. 2, Ramananda-tirtha. 3. NW 430. 

1. Yogacandriké. 2. Govardhana Yogindra. 3. Rice 190. 

1. Yogacandriké. 2. Narayanatirtha. 3. Oudh XIV, 88. 


1. Yogacarya. 2.—. 3 Burnell 112a. 

1. Yogacarya. 2, Asatga. 3.—. 4. Comm. on it in Cordier II. 
p. 381. 

1, Yogacintamani. 2.—. 3.Katm 5, Radh 17, NW 418, NPV 


198, Oppert 6982. 
1. Yogacintimani. 2, Gorakga Migra. 3. Bhr. 220, Kasin. 30. 
1. Yogacintamani. 2. Balagastrin Gorde. 3. NP. VI. 66. 
1, Yogacintimani. 2. Sivananda Sarasvati, 3. Hall p. 12, L. 2538, 
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Khn, 58, B. 4,2, Ben 67, B, 565, CS, 3, 23, Tb. 74. 4A 
Yogacintamani Q. by Sundaradeva W. p. 196, Comm. by 
Bhavanisahaya (on one or none of these) NW, 436. 
Yogaciidamani. 2.—, 3. Oppert. II, 3242, 4862. 
+ Yogajiiana, 2. Anandasiddha. 3, Peters, 3, 391. 
. Yogatattva, 2,—. 3. B. 4,2. 
. Yoga-tattva-prakaga. 2.—, 3.—. 4. Q.by Sundaradeva, Hall. 
p. 18. ‘ 
- Yogatarahga. 2. Ramagamkara.. 3. NW. 426. 
. Yogatarafga, 2, Viévesvaradatta Misra or Devatirthasvamin, 
disciple of Vidydranyatirtha. 3. Hall p. 12, NW. 412, Oudh 
XI. 16, (by Vidyaranyatirtha), 
. Yogataravali, 2.—. 3. Oppert II. 6390. 
- Yogatiraval?, 2. Samkaracarya. 3.L. 1675, Oudh XIX. 112, 


_ —_ 


— fo 


Rice 190. ; 

1. Yogataravali. 2. Suka. 3.B. 4, 2, Govt. Or Lib., Madras 72. 

1. Yogadarpana. 2.—. 3.—. 4. Q. by Hemadri on Raghuvaméa 
14. 9, Comm. by Krsnananda NW. 432 Comm. by Bhavadeva 
NW. 432. 

1. Yogadipika. 2.—. 3.—. 4. Q by Sundaradeva. Hall p. 18. 

1. Yoganyasa. 2.—. 3. Oppert 2972. 

1. Yogapaddhati. 2. Dharanidhara. 3, Oudh 1876, 26, 

1. Yogapida. 2.—. 3.—. 4. Part of Swprabhedagama. See New 


Catalogus Catalogorum, X. p. 27. 
Yogaprakara, 2.—. 3. Oppert II. 3423. 
Yogaprakasatika. 2. Kysnanatha. 3. NW. 432. 
. Yogapradipa. 2. Sridevasimhadeva, 3. B. 4, 2. 
. Yogapradipika. 2. Jaiyatarama. 3, BORI 117 of A 1883-84, 
. Yogapradipika 2.—. 3. Bik. 568, phch 13, 
. Yogapravega-vidhi, 2 —. 3. B. 4, 4. 
. Yogabindu-tippana. 2. Bhavadeva, 3. NW. 430. 


ee ee 
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1. Yogabija. 2.—. 3. Hall p. 14, Bik. 570, Radh. 28, NW. 424. 
4. Q. by Sundaradeva. Hall p. 18. 

1. Yogabija. 2.—. 3. Govt. Or. Lib. Madras 73. 


1, Yogabhaskara. 2. Kavindracarya. 3. Oudh XIX. 122. 4. Q. by 
Sundaradeva, Hall p. 18 


1. Yogamaiijari, 2.—. 3, Oppert 5347. 
1, Yogamani-pradipika. 2.—. 3, Oppert II, 4863, Rice 190. 


1. Yogamapniprabha. 2, Ramananda Sarasvati. 3.—. 4. Yoga- 
siltra-vrtti, 
1. Yogawahiman. 2,—. 3, Hall p. 15, Ben. 66. 


1. Yogamahiman. 2, Goraksanatha. 3. NW. 414. 


1. Yogamartapda, 2 Gorksanatha. 3. Burnell 112b. 4. Q. by 
Siir;a Pandita Hall p. 119. 


1. Yogaratna. 2,.—. 3.—. 4.Q Lz, 79. 
1, Yogaratna-pradipika. 2, Bhogegvara Yogin. 3. Govt. Or, Lib. 
Madras 73, 


1, Yogaratnakara, 2. Visvesvarananda. 3. L. 2003. 4.Q. in 
Lauhapradipa, W. p. 301. 


1. Yogarasdyana Sivabhagita. 2.—. 3. Sp. p. 99. 

1, Yogarahasya. 2.—. 3.—. 4. Q. by Sundaradeva. Hall p. 17. 

1, Yogarahasya, 2,—. 3. Adyar D, VIII. 93, Extr. pp. 313.14, 
NN. 426, 428. 


1, Yogarahasya. 2, Nathamuni or Sriranganathamuni or Srinitha. 
3.—. Quoted in Rahasyatraya-s&ra, p. 39 of Vedantadesika, 
Nathamuni is described as a scholar, philosopher, musician, 
and Yogin. . Lived in last quarter of 9th cent, and beginning 
of 10th cent, -Son of Eévaramuni of Sathamarsanigotra ; 
native of Viranarayanapura (Kattumannaigud). 

1.:Yogavarnana, 2. Mathuranatha Sukla 

1. Yogavacaspatya, 2. Vacaspati. 3. SB, 347. 4. Comm. on Yoga- 
sutrabhasya, Q. by Nagesa. Oxf. 178a. ; 

1. Yogaviveka. 2. Vrndavana Sukla. 3. NW. 424. 
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. Yogaviveka. 2, Harigamkara. . NW. 426. 
Yogaviveka-tippaja. 2. Ramanandatirtha, 3, NW. 436. 

- Yogavisaya. 2. Markandeya i.e. Markandeyapurana. 3, B 4, 4. 

- Yogagataka, 2.—. 3 Bik. 569. 

. Yogasastra. 2,—. 3. Paris (Singh 5, Radh 17, Oppert II. 7114, 

. Yogasastra, 2. Dattatreya. 3. B, 4, 2, Burnell 112a, Oppert 995, 

. Yogasastra. 2. Vasistha. 3. Peters, 3, 391. 

- Yogasastra. 2.—. 3, Wai 303. 4. From Dattapurana. 

. Yogasastra. 2,.—. 3.—. From Vairatapurara. 

. Yogasiksé. 2. Harihara, 3. B. 4,4 

. Yogasamgraha, 2.—. 3. NW. 432, Oppert 6150. 4, Comm. 
by Pirpananda NW. 432. 

. Yogasamgraha, 2. Bhavadeva. 3.-—. 4.Q. by Harisevaka L 
864, by Sundaradeva. Hall p. 17. 

. Yogasamgraha, 2. Pramodayati. 3. VSP. No. 1611 Subject No. 


10, 4. Incomplete In 4 parts. 


. Yogasadhana. 2.—. 3. BP. 265. 
. Yogasfra. 2,—. 3. Burnell 112b Oppert 6151. 4.Q. by 


Mallinatha Oxf. 113b, by Sundaradeva. Hall p, 18. 


. Yogasara. 2. Purusottama-tirtha. 3. Bd. 614. 


Yogaséra. 2.—. 3. Govt. Or. Lib. Madras 73, . 


. Yogasarasamuccaya. 2. Harisevaka Misra. 3, Oudh XXI_ 126, 


166. 4. Comm. by Govinda Oudh XXI_ 126, 


. Yogasaravali. 2.—. 3. Oppert 6152 II. 3314. 
. Yogasiddhanta-paddhati, 2. Goraksa. 3. B. 4. 4. 
. Yogasiddhi-prakriya, 2.—. 3.—. 4.Q. by Padmanabha Oxf. 


110b, 


. Yogahrdaya. 2.—. 3.—. 4. Q. by Sundaradeva, Hall p. 18. 
. Yogaksare-nighantu, 2.—. 3. Oppert II. 9193, 
. Yogaikhyana. 2, Yajiiavalkya. 3, NP. V. 118. 
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Yogabhyasakrama. 2.—. 3, Oppert 7373. 
Yogabhyasa-prakarana. 2.—. 3. Barnell 112b, 

. Yogavali. 2. Ramanandatirtha. 3.—. 4. Mentioned L 1017. 
Yogasana-laksanani. 2,—. 3. B. 4, 4. 

. Rajayogavidhi. 2.—. 3. Oppert II. 6398. 
Rajayoga-sidhanta-rahasya, 2. Govt. Or. Lib. Madras 75, 


Rajayogastava. 2 I§vara (Siva?). 3. BORI 426 of 1879-80 D.p. 
148, p. 17. 


1. Rajayogamrta. 2.—. 3. Govt. Or. Lib, Madras 75. 
1, Rajayogamstasira, 2.—. 3. Hz, 620. 
1 
1 


ee 


. Layayoga. 2.—. 3.B. 4,6, 


. Siddha-siddhanta-paddhati. 2. Paramegvara Yogin or P. Kaviraja 
yogin. 3, Adyar II. p. 150b Adyar D, VIII. 126 Extr. p. 325. 
4. In 101 verses About the author, see Adyar D. IV, Intro, 


1. Siddha-siddhanta-paddhati. 2. Goraksanatha. 3. Bhau Daji 44. 


1. Sivayoga. 2.—. 3, Burnell 112b. 4. Comm. Dtpika Oppert 
Il. 6474, 6612. 


1, Sivaramagita. 2. —. 3, Rice 192. 
, Sivasamhita. 2. Isvara (Siva 2). 3. Jodhpur 1261. 3. Yoga- 


mahima. Is it the same as Sévasamhsta described in the body 
of the work ? 


1, Sodasa-mudra-laksapa. 2. Suka Yogin. 3. Burnell 112a. 

1. Samadhidipika. 2.—. 3. Adyar Lib. 20. 

1, Sarvayoga-s4stra. 2. —. 3. —. 4. Q. by Sundaradeva. Hall p. 18. 
1. Saragita. 2.—. 3. Hall p. 15, NW. 412, 

1. Siddhakhanda. 2, Ramacandra Siddha. 3. B. 4, 6. 

1 

1 


_ 


. Siddhasiddhanta. 2.—. 3. Rice 610. 
. Siddha-siddhanta-paddhati, 2. Goraksanatha. 3. K. 134 Govt. 
Or. Lib. Madras 106, 10. 777. Weber 2198. 
1, Siddha-siddhanta-paddhati. 2. Nityanatha Siddha. 3. W. P. 197 
Hall p. 16. 
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1, Siddha-siddhanta-paddhati, 2. Nityananda. - 3, NW. 444. 


1, Siddhanta-paddhati. 2.—. 3.—. 4. See Siddha-stddhanta- 
paddhati. ; 
1. Systi-tattvamytarasa. 1. Paramesvara Yogin (See above'. 3. Adyar 


Il. p. 151b. Adyar D. VII, p. 129 Extr. pp. 326-27. 4, See 
above. 

. Svayambodha. 2.—. 3. AS p. 237. 

Svarodaya. 2.—. 3. Calcutta University Skt. M$, No. 314. 

. Svarodayasastra. 2. Isvara (Siva 2). 3. Allahabad 99. ; 

. Svatma-yoga-pradipa (with Prabodhini Comm.). 2. Amarananda, 
3. Bikaner 5913 M. T. 3428 (c) PUL. II. p. 69 TCD. 260D. 
4. Alias Yogin or Yogiévara, the author was son of Kotyana 
alias Kumara, Kumaratanaya ; pupil of Nirlipamabodha, who 
was pupil of Anupamsukha, a pupil of Amarananda, Wrote 
in the reign of Hoysala Somegvara, son of Narasimha, ‘son of 
Bhattala, Somegvara reigned between 1235 and 1263 (4) AD. 
See Jour. of Sri VenkateSvara Oriental Institute, Il. p. 50.- 

1. Hamsacara-svarodaya. 2.—. 3. Uiwar, 2027, Radh 17. 

1. Hatha-pradipika-tippana. 2. Umapati. 3. NW 434, 

1. Hatharatnavali. 2. Srinivasa. 

1. Hatha-samketa-candrika. 2. Sundaradeva. 3. Hall p. 18. 

1. Hatha-samketa-candriki. 2. Sundaradeva (Son of Govindadeva, 

grandson of Visvanathadeva. 3. CS. 3, 165. 
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LIST OF MANUSCRIPTS ON YOGA-TANTRA 
(In Devanagari alphabetical order) 
[1. Title, 2. Author, if stated, 3. References, 4. Remarks] 

1. Akadama-cakra, 2,—. 3, Dacca 298-1, JM-11 182, JBhp. I. 1, 
Jodhpur 853, 1.0. Keith, p 68la. 4. Akadama is a Tantrik 
diagram described in the Rudrayamala. Also see MD. 7847, 
Tantrasara (Kyspananda), list of contents, where this Cakra is 
mentioned. Last line of the IO.MS. shows that IO. 6093 
deals with this and other Cakras. 

1. Ajapalavakya 2). 2.—. 3. Jodhpur 856. 

1. Anantavakya. 2. Carpatanatha. 3. Jodhpur 866. 

1, Anakhyakalika, 2,—. 3. Jodhpur 861. 

1. Anubhava-vidya-yogasastra. 2. Kumbhiari-pavayogin (7). 3. 
BORI, 294 of 1892-95, Jodhpur 863. 

1. Abhayamatra Tattvaséra, 2. Goraksanatha. 3, Jodhpur 864, 865. 

1. Amstaprayoga. 2. Halipava. 3. Jodhpur 867. 

1. Amptavakya, 2. Gorakganatha. 3, Jodhpur 868. 

1. Amptasiddhi, 2. Madhavacandra. 3, Jodhpur 869. 

1, Kalinityadinirpaya, 2.—. 3. Jodhpur 910. 4. 7 Patalas, 

1. Gurupaficifiga. 2.—. 3, Jodhpur 928 (with Gurusahasrandman). 

1, Guru-rahasya-pija-vidhina. 2,—. 3. Jodhpur 930. 

1. Guriipadega-pija. 2.—. 3. Jodhpur 931. 

1, Gogadeva-pratiéraya, 2.—. 3. Jodhpur 932, 

1. Goraksa-kavaca, 2,—. 3. Jodhpur 933, 1034. 


1. Goraksa-kundali7, 2,—. 3. Jodhpur 934. 
1. Gorakgu-ganega-gosthi. 2.—. 3, Jodhpur 935, 
1. Goraksa-jaya-stotra. 2.—. 3. Jodhpur 938. 


1, Goraksa-dipa-danavidhi. 2, Candramauli. 3, Jodhpur 939, 
21 
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1. Goraksa-bodha. 2.—. 3. Jodhpur 940. 

. Goraksa-bhiisana. 2.—. 3. Jodhpur 941. 

. Goraksa-raja-stotra. 2. Krspadeva. 3. Jodhpur 942. 

. Goraksa-samhita, 

. Goraksopanisad. 2. Veniprasida, 3. Jodhpur 958. 

. Goraksopanisad (Comm.). 2,—. 3. Jodhpur 955, Jodhpur 957, 
Jodhpur 956. 4. Atyasrama-candriké, Yogacirapradipika, 
Siddhatosani. 

. Ghodacoli (vakya) ? 2.Ghodacoli. 3. Jodhpur 960. 

. Canakara-vakya. 2. Canakara. 3. Jodhpur 961. 

. Caturafigi-vakya. 2, Caturafgi. 3. Jodhpur 962 


. Caranopanisad. 2.—. 3, Jodhpur 965,966. 4. Both with 
comm An anonymous comm, is Jodhpur 963, 966. 


_ 


—_ tet 


— 


1, Jalandhara-namaksara-stotra, 2. Laksmidhara. 3. Jodhpur 968. 

1. Jalandhara-paficaka. 2. Udayacandra-yati. 3. Jcdhpur 969. 

1, Jalandhara-paficaratna. 2, Sukhananda. 3. Jodhpur 970. 

1. Jalandhara-paduka-piijana-paddhati. 2.—. 3. Jodhpur 971. 

1. Jalandhara-vidhana-kathana. 2,—. 3. Jodhpur 973, 973 (Ka) 
(9th Patala). 

1, Jalandhara-samhité. 2.—. 3. Jodhpur 974 (21 Patalas) 1333, . 

1. Jalandhara-stotra (stuti). 2, (Maharaja) Manasimhaji. 3. Jodhpur 
986. 

1. Jalandhara-stotra (stuti). 2. Gosviamin Ramananda. 3. Jodhpur 
984. : . 

1. Jalandhara-stotra (stuti). 2. Sambhu Datta Jyotirvid. . 3. Jodhpur 
978. 

1. Jalandhara-stotra (stuti). 3. Sabala. 3. Jodhpur 976, 


_~ 


. Jalandhara-stotra (stuti). 2, Svariipacandra Svetambara-yati. 3. 
Jodhpur 979, 


. Jalandharastaka. 2. (Dvived?) Bhavani Samkara. 3. Jodhpur 
994, ‘ 


_ 
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. Jalandharastaka. 2. Manikyacandra, 3. Jodhpur 999, 
. Jalandharistaka. 2. Sitalaprasida, 3, Jodhpur 991. 


Jalandharastaka, 2. Anonymous. 3.—. 4, With comm. Aima- 
dipté by Sadananda Tripathi. 


. Jalandharotpatti, 2.—. 3, Jodhpur 1004. 4. With Nathastaka. 
. Jaigisavya-yoga-sastra. 2. Jaigisavya. 3.—. 4, Quoted by 


Sundaradeva in Hatha-samketa-candrika. Hall, p. 18. Author, 
an ancient authority on Samkhya and Yoga, referred to by 
Vacaspati in comm. on Nydayasutra II. ii. 42 sin Buddha- 
carita, XII. 67, in Mahabharata (Salya, ch. 51); in Vyasa 
bhasya on YS., II. 55. See Intro, p. 16 of Tattvakaumudi, 
Poona Oriental Series, 10. 


. Jianamala. 2.—. 3. Jodhpur 1009. 4. Quoted by Samkara 


Bhatta in his Vratodyapanakawmudi, BBRAS. 925 ; by 
Yadunatha Cakravartin in Mantraratnakara, RASB. VIL A. 
6192 ; mentioned in Agamatativavilasa, L. 3186. 


. Jianajfia. 2.—. 3.—. 4, Comm. Vivarana Jodhpur 1010, 


1011 (diff.). 


. Jiianayajfia-sagara, 2. Goraksanatha. 3, Jodhpur 1012. 


1. Tantrapijadi-vidhi. 2.—. 3. Jodhpur 1017. 

1. Tirtharaja-stotra, 2/—. 3,—. 4, Comm. Vyakhya, Jodhpur 
1025. 

1, Dattanatha-vikya, 2.—. 3, Jodhpur 1036. 

1. Dattatreya-vidhi, 2.—. 3. Jodhpur 1037. 

1. Dattastaka, 2. Samkaracdrya, 3. Jodhpur 1039, 

1. Dattopanisad. 2.—. 3. America 783, Jodhpur 1040, 

1. Dayabodha, 2. Goraksanatha. 3. Jodhpur 1041. 

1. Devalavakya. 2, Devala. 3. Jodhpur 1044, | 

1, Dvadasanathavakya, 2.—. 3. Jodhpur 1047. 

1, Natha-gayatri, 2,—. 3. Jodhpur 1029. 4. Probably belonging 


to Goraksa school. 
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1. Nathacakra. 2.—. 3, Jodhpur 1060. 

1. Natha-caranarc&. 2. Vimarsanatha. 3, Jodhpur 1061. 

1, Natha-tantrarkodaya, 2.—. 3. Jodhpur 1064, 1065. 

1, Natha-tarpana. 2.—. 3, Jodhpur 1066. 

1. Natha-tirthavali-stotra. 2.—, 3. Jodhpur 1067. 

1. Natha-sarapagati-stotra. 2.—. 3. Jodhpur 1081. 

1. Natha-sodasamnaya-krama. 2. Svayamprakasendra Sarasvati. 3. 
Jodhpur 1082. 

. Natha-stavaraja, 2.—. 3. Jodhpur 1084. 

. Natha-stotra. 2.—. 3. Jodhpur 1086, 4. According to Tastti- 
riyopanisad . 

. Natha-stot a-samgraha. 2. —. 3. Jodhpur 1087. 

. Natha-hrdaya 2.—. 3. Jodhpur 1088. 

. Nathadi-kramavalt. 2.—. 3. Jodhpur 1089. 

. Nathastaka. 2. Maharaja Manasimha. 3. Jodhpur 1090 (Ka’. 

Nathastaka. 2, Sukhananda, 3. Jodhpur 1090, 

. Nada-mantra. 2. Goraksanatha. 3. Jodhpur 1091. 4. Comm. 

Jodhpur 1092. 


. Nada-laksana. 2.—, 3. Adyar II, p. 92b, Adyar D VIII. 69, 
Extr. pp. 304-05, 4. On Yogasadhana, Suddhi, etc. 


. Nirafijana-paddhati, 2. Cidanandanatha, 3, Jodhpur 1095. 
. Nirafijana-purana, 2. Goraksanatha. 3. Jodhpur 1096. 
Nirvana-vakya. 2. Kanerinatha, 3. Jodhpur 1098. 
Nydsamyta. 2. VimarSananda. 3, Jodhpur 1100. 

. Paficigni-grantha. 2. Goraksanatha. 3. Jodhpur 1102, 


. Svayambodha. 2, Isvara (Siva 2). 3. Jodhpur 1319 (2 Adhs.), 
Skt. Coll, Ben. 1909, p. 9 (No, 1829) Siicipatra 44, 


— 
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Goraksanatha and his Order 


Goraksanatha was one of the practising Yogins who had a large 
following, and left a legacy which appealed to the hearts of the 
People, and gave rise fo a considerable volume of literature in 
Sanskrit and some vernaculars. 

As in the case of other religious leaders, so also about Goraksa- 
natha a mass of legends has developed among his followers through 
centuries. These are current in more or less degree in Nepal, 
Uttarpradesh, Bengal, Western India, Sind and Punjab. Punjab 
appears fo have produced the richest crop of legends. 

In the welter of traditions and legends, the reference, made by 
Jfianesvara in his work (1290 A.D.) on the Bhagavadgita, to Goraksa- 
natha is, perhaps, the solitary dependable evidence about the date of 
this Yogin. Considering all the traditions and literary references, 
Briggs comes to the conclusion? that Goraksanatha lived aot later 
than 1200 A.D. ; he probably flourished in the eleventh century. M. 
Singh, however, relying mainly on vernacular sources, believes? 
that Goraksanatha lived in the ninth-tenth centuries. Briggs 
believes that this Yogin belonged originally to East Bengal, though 
different provinces, particularly Nepal and Punjab, claim to be the 
place of his origin*. 

The followers of Goraksanatha are variously known as Yogi, 
Gorakhnathi, Dargana. The first one indicates that they traditionally 
practise (Hatha)yoga. The second refers to the founder of the 
school. The third is so called as they use big ear-rings as their 
distinctive signs. Inthe Punjab, Himalayan region, Bombay and 
some other places they are generally known as Natha* (master). 
‘The female followers have the appellation of Nalhni. In western 
Undia, they go by the designation of Dharmanatht (or Dharamnathi) 
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after Dharamanfatha, a noted disciple of Gorakhnath. The appella- 
tions Kanphata (split-eared) and Gorakhnathi are found in other 
parts of India. 

The tradition goes that originally there were eighteen panths 
(sub-sects) of the Saivas, and twelve of the Gorakhnathis. As a result 
of fight between the adherents of Siva and those of Gorakhnath, 
twelve sub-sects of the former and six of the latter were de:troyed. 
The remaining twelve panths of the two sects constituted the school 
of the Kanphatas or Gorakhnathis. Those, derived from Siva are 

(1) Kantharnath, (2) Pagalnath, (3) Rawal, (4) Pahkh, 
(5) Ban, (6) Gopal or Ramke. 

Those, coming from Gorakhnath, which survived are 
(1) Hethnéth, (2) Colinath, (3) Candnath, (4) Bairag, 
(5) Paonath, (6) Dhajjanath, 

The main sub-sects of the order are : 

Satnath, Ramnath, Dharamnath, Laksmannath, Darya- 
nath, Gahganath, Bairag, Rawal or Nagnath, Jalan- 
dharipa, Aipanth, Kaplani, Dhajjanath, Kanipa. 

The Yoga system of Gorakhnath contains a good deal of Tantric 
elements. As in Tantra, the worship of Sakti and of virgin girls 
(Kumart-paja) are common among the Gorakhnathis. Guru (spiri- 
tual preceptor) plays a very important part in both Tantra and the 
Yoga system of Gorakhnaéth. Like Tantra, this system also recog- 
nises a large number of Nadis within the body, and lays stress on 
Kundalini-yoga. We find many magical elements in Tantra. Such 
elements are present in this Yoga system too. Gorakhnaéth himself 
is said to have had a magic bag of wonderful potency, from which he 
took out gifts of various kinds’. He is also said to have had magic 
sandals* of miraculous power. The saint, Kabir, refers to Gorakh- 
nath’s philosopher’s stone which could do miracles’. In the manner 
of Tantric ritual, certain practices of the Yogins of this shool require 
Paficamakara (viz. Madya, Mamsa, Matsya, Mudra and Matthuna’. 

This school of Yoga, like Tantra, recognises Cakras, Nadis etc.® 
within the body. As regards Cakras, the commentary on verse 13 
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of the Poona edition of the Gorakgaéataka enumerates the following, 
with their respective locations within the body, under the term 


Adhara : 
Name of Adhara 
Padapgustha 
Milla 
Guda 
Medhra 
Uddiyana 
Nabhi 
Hydaya 
Kantha 
Ghantika 
Tattva 
Jihvamila 
UOrdhva-danta-milla 
Nasagra 
Bhrimadhya 
Lalata 
Brahmarandhra 


Location 

Big toe 

Anus 

Rectum 

Linga or penis 
Above navel 

Navel 

Heart 

Throat 

Soft palate 

In soft palate 

Root of tongue 

Root of upperjfront teeth 
Nose-tip 

In between eye-brows 
Forehead 

Top of head 


The following six principal Cakras a la Tantra are also mentioned : 
Mauladhara—at the base of the spinal cord. 
Svadhisthana—at the root of the penis or the penis itself. 


Manipiratka)—in the navel-region. 


Anihata—in the heart, 


Viéuddha—in the throat, 


Ajma—between eyebrows, within the cranium. 

The ultimate destination of Kundalini, which is supposed{to 
penetrate the above six Cakras, is the Brahmasthana (or, —randhra) 
the place of final bliss (brahmananda) where Kundalini is united 
with Siva in the Sahasrara (thousand-petalled-lotus). 

The school of Gorakhnath recognises the existence of ten winds 
within the body. These are : Prana, Apana, Samana, Udana, 
Vyana, Naga, Karma, Krkara, Devadatta, Dhanafijaya. Of these, 
the first five are the principal vital powers. 
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The vital forces operate through Nadis (arteries). They are 
variously numbered 72,000, 3,00,000 or 2,00,000. Of these, 72 are 
stated to be of considerable importance, buf are not named. The 
Nadis are stated to originate in the Kanda (base), and to have their 
ends in the opening of the body. The ten principal Nadig are stated 
as Ida, Pingala, Sugumna, Gandhari, Hastijthva, Pisa, Yasasvint, 
Alambusa, Kuha and Samkhini. They are said to terminate in the 
following parts of the body respectively : left nostril, right nostril, 
hole in skull, left eye, right eye, right ear, left year, mouth, male 
organ and anus, : 

Of the aforesaid Nadis, most important are Ida, Pingala, 
Sugumna (or Brahmanadi) which are the paths of Prana. They are 
of crucial importance in Pranayama and in raising Kundalini Bakté. 
Ida and Pingala are subordinate to the third through which, by 
means of Yoga, Prana is believed to pass. 

Briefly stated?°, the main objects of the Yoga of the Gorakhnath 
school are : 

(1) Control of mind and body. 

(2' Retention of breath. 

(3) Retention of semen. 

(4) Rapturous feelings resulting from the union of Rajas 

(Kundalini) and Bindu (Siva) at different levels in the body. 

(5) Supernatural powers. 

(6) Ultimate release. 

The methods prescribed are 

(1) Purification of Nadis. 

(2) Control of breath. 

(3) Asana, Mudra, Bandha. 

(4) Miscellaneous practices. 


LITERATURE OF GORAKHNATH SCHOOL 


Going by the titles, the following works appear to have been 
produced in the order founded by Goraksanatha : 
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1, Goreksabataka, 2. Goraksga-éataka-tika, 3. Gorakga-Sataka- 
tippana, 4. Goraksa-samhita, 5. Gorakga-kaumudi, 6. Gorakga- 
gita, 7. Gorakga-paficaya, 8. Gorakga-sahasranama, 9. Gorakga- 
bodh, 10. Gorakgakalpa, 11. Goraksa-paddhati, 12 Yoga- 
siddhanta-paddhati, 13. Siddhanta-paddhati, 14. Siddha- 
siddhanta-paddhati, 15 Jnanamrta. 

Of the above works, the Gorakgaéataka is the most important and 

the basic work. According to Aufrecht (Catalogus Catalogorum, 
-p. 165) and R. L. Mitra (The Yoga Aphorisms etc., p. 219), the 
Gorakga-Sataka is known also as Jana-éataka, JRanaprakasa-sataka- 
Farquhar ‘says (Outlines of Rel. Lit. p. 38) that the Gorakga- 
paddhati is a Hindi rendering of the Gorakgakalpa. The Gorakga- 
paddhati contains, besides the Gorajga-éataka, one hundred verses in 
Sanskrit, with a Hindi commentary. The commentary contains a 
number of verses occurring inthe HYP. The Gorakga-éataka-tika, 
Gorakga-‘ataka-tippana, Goraksakalpa, Goraksapaddhati, Yoga- 
siddhanta-paddhati, Siddhanta-paddhati are of the nature of gloss or 
manual on the Gorakga-sataka. R. L Mitra attributes the Yoga- 
siddhanta-paddhati (on the practice of Yoga), Stddhanta-paddhats 
(rules of Yoga praxis), Janamrta (poems on duties of Yogins) to 
Gorakhnith. 

The Gorakga-sahasra-nama is, perhaps, known also as Vignu- 
sahasra-nama. The Goraksa-paddhati calls (p. 4) itself Gorakga- 
samhita whereas ove manuscript has Goraksa-éataka. The GP 
speaks (p. 20) of the Siva-yogasastra. 

According to G N. Kaviraj'?, the Hathayoga-pradipika also 
originated in this school. It may be pointed out that the HYP 
mentions (I. 5) Goraksa among the names of Mahasiddhas The 
same work mentions (I. 54) Goraksasana. It is also significant that 
this work refers (I, 5) to Adinatha and Mina (obviously Minanatha), 
both prominent figures in the Natha sect. 


GORAKSA-SATAKA 


After examining all sources, traditional and literary. Briggs 
observes that there seems to be a consensus about Gorakhnath’s 
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authorship of the Sataka attributed to him. His date has already 
been mentioned, Though Gorakhniath is reasonably believed to have 
hailed from East Bengal (now Bangladesh), it is not definitely known 
where the Sataka was actually composed, 

We gather the following information from Briggs’ Gorakhnath 
and Kanphata Yogis (p. 257) about the fext. The Poona version 
contains 101 verses with an exhaustive commentary, called Bala- 
prabodhini, by Laksminarayapa. The Varapasi manuscript has 
157 verses with a supplement of 41 verses, It is very much alike 
the Goraksa-paddhati. The printed copy of the Gorakga-paddhatt, 
used by Briggs, has two series of 100 verses each ; the first 100 being 
the Goraksa-Sataka, and the second series deals with the following 
topics : Pranayama (21 stanzas), Pratyahara (30), Dharana (9), 
Dhyana (24), Samadhé (13) and Mukti (4). The Hindi commentary 
quotes, in extenso, verses from the HYP. ee 

The Goraksa-éataka-tika is attributed to Samkara perhaps fo 
boost its authority by imparting a halo of antiquity, or this Samkara 
was, perhaps, a late writer. More dependable is the date of Lakgm?- 
narayana’s commentary. His chronogram reads guna-abdhi-anka- 
mahi which gives 3411 i.e. 1143 Samvat (= 1886 A.D.). According 
to the commentator’s own statement, the provenance of the commen- 
tary was Varanasi. 

The contents of the Goraksa-Sataka are an admixture of the 
doctrines of Yoga and Tantra, as we have already seen in the fore- 
going pages. 

The opening remark of the Gorakgagataka shows that it is a work 
on Hathayoga. The highlights of the contents are as follows : 


Salutation to Guru Minanatha who is characterised as a Yogin, 
praise of the work, exhortation to practise Yoga which is the fruit of 
the wish-yielding tree in the shape of Sruté, and puts an end to the 
misery of the world (bhavatapasya Samanam), enumeration of six'?, 
Yogaigas. Of Asanas, 84,00,000 are stated to have been described 
by Siva, and 84 selected by Him, the author selects only two, viz. 
Siddhasana and Kamalasana (generally known as Padmasana) which 
are described (verses 11, 12), the body, conceived as a house of one 
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column with nine doors, presided over by five tutelary deities, and 
stated to contain 6 Cakras, 16 Adharas'*, 3 lacs of Nadis, 5 sheaths, 
Cakras named and located, movement of Pranavayu, 72 prominent 
Nadis of which Jqa, Pingala, Suguwmna are stated to be the most 
important as they are conductors of the Prana-vayu ; enumeration, 
location and function of different winds, Hamsa-mantra (42, 43), 
Ajapa Gayatri (44) and its eulogy, Kugdalint-gakti, its description, 
location and function, praise of Mudras, called Maha, Nabhas?*, 
Uddiyana, Jalandhara and Mula, and their descriptions and 
effects’*, glory of Omkara and praise of Pranayama and meditation. 

The Natha literature reveals both Brahmanical and Buddhist 
influence. For instance, in some texts, attributed to the Nathas, 
holy places of pilgrimage, supposed to be located within the body, 
are described under the categories of Pitha, Upapitha, Ksetra, Upa- 
kgetra, Sandotha, etc. This is in consonance with the practice in 
Brahmanical and Buddhist Tantras!®. The Buddhist idea of Sahaja- 
samadhi, as the ultimate state of Yoga, is found in. Natha literature 
too'’, This concept of Sakaja or Sahaja-éinya occurs also in the 
vernacular literature on the Naitha cult. As instances, we may cite 
the old Hindi poems attributed to Gorakhnath and similar poetical 
compositions of the Natha Siddhas like Carpati Jalandhara, 
Caurahigi, etc?*. 

The Natha cult and the Natha literature had a powerful impact 
in the country, particularly among common people!®. A distinct 
school, Natha Sampradaya, came into existence and brought into 
its fold a large number of adherents, In different places of India, 
centres, temples, and prayer-halls of this sect developed. That the 
Natha cult was a force to reckon with is amply proved by references 
to and description of it contained in the Brahmaraivarta Purana 
(c. 800 A.D.-I.Chs, 8-9), Agama-samhita, Vrddha-Satatapa-samhita, 
Kaula-jmana-nirnaya, Tantraloka, etc?°. In Sanskrit and provin- 
cial vernaculars, the traditional Gurus of this schcol, Vratas per- 
formed by its adherents, the way of their meditation and worship 
etc. have teen dealt with. The catholicity of this school is clear 
from the fact that it included, in its ambit, not only Hindus and 
Buddhists, but also Muslims. 
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The Bengali?! Natha literature may be divided into two major 
‘types ; viz. (1) Dealing with Gorakga, (2) Dealing with Maynimati- 


govinda (gopi) candra. Another class of the Bengal Natha literature 
is constituted by ballads and rhymes. 


It is interesting to note how Krsna and Radha have been made, 
in some Vaisnava love-lyrics of Bengal, a Yogin and Yogini respec- 
‘tively a la those of the Gorakh Order. For instance, in a poem of 
Govindadas (C. 1537—1613 A.D), Krsna has been represented in 
‘the guise of a Kanphat Yogin to coax Radha who is in wrath. Dis- 
guised in this manner, he appears to approach R&dha’s chamber 
proclaiming the name of Gorakh and blowing a horn as is customary 
with such Yogins. We come across also references to Ridha’s 
desire to assume the garb of a Yogint with tonsured head and rings 
in the ears (the insignia of this Order) and to wander in quest of 
Kyspa,?2 

It should be noted that the N Atha cult and the Natha literature 
of Bengal prompted not only the Hindus, but also the Muslims, the 
latter in a greater degree, to produce a considerable amount of Yoga- 
literature in Bengali. As examples, we can mention the Jfiana- 
sagara of Ali Raja (C. 18th cent. A.D.) commonly known as Wahed, 
K4nu or Kanu Fakir. Jmana-pradipa and Jndna-cautigfa of Syed 
‘Sultan (17th cent. A.D.), Nur-Kandila of Muhammad Safi, Vara- 
masya, Yoga-kalandar and Satya-jftina-pradipa of Murshid?*. 
‘These works reveal a popular melange of the different forms of 
Yoga—Sahajiya, Nathist and Sufistic?‘, prevailing in the society. 
Indian Sufism absorbed elements of minor religious sects; the 
Islamic Yogic literature of Bengal is a product of this syncretism, 

Besides the popular stories of Gorakhnath and Gopicand, referred 
to earlier, which form the staple of the Bengali Natha literature, 
stray songs of Nathaguwrus are current among the Yogis ‘ Yugis) and 
Muslims of Bengal, particularly North and East Bengal. These songs 
stress the hollowness and baneful effects of worldly pleasures, and 
‘emphasise the importance of Yoga as indispensable for overcoming 
decay and death and attaining liberation, 

Not only in Bengal, but also is other parts of India, there are 
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Muslim Yogis. For instance, the Bhartharis of Uttarpradesh are- 
Muslims who appear to have descended from Yogi ancestors?5. 


THE GOAL AND MEANS OF NATHA YOGA 


The ultimate aim of the Natha Siddhas is Jivanmukté (liberation 
while alive) At some places (eg. in Gorakh-vani, ed. Barthwal', the 
ultimate end is stated as the attainment of Sivahood through 
immortality The aim of the Natha Yogin is identical with that of 
the Hathayogin, What distinguishes Natha-yoga from other schools 
of Yoga is that the latter regard the complete severence of the body, 
by dissolution, from the spirit, as the essential prerequisite of 
liberation, But, the Natha school believes in the attainment of 
liberation with a body transmuted by the fire of Yoga. The Yogin,. 
possessed of such a spiritualised body, gets over Aéuddha Maya 
(principles of defilement) and gets Viguddha Maya. Viéuddha Maya 
enables it to act as a purified dynamic principle. 


APPENDICES 


MEDITATION 


Sri Surath, in his work, entitled Scientific Yoga, claims (Appen- 
dix I) to have gained first-hand experience about various methods 
of meditation from practising yogins. He lays down separate methods 
suitable for different types of persons according as they are bhaktas 
or jfidnins, i.e. those who have chosen the path of bhakti and those 
who have adopted the way of knowledge for reaching the ultimate 
goal, 

Method for Bhakta 

Keeping in mind the spiritual principle of purity and spiritual 
goal, he should meditate in the way that is natural for him, He 
should meditate upon the personal Gcd of his choice (éstadevata) 
whom he may look upon as his Friend, Mother, Father, Child or 
Beloved. 

Method for the Jnianin 

The following different kinds of meditation are suggested for 
him. In every case, the preliminaries should include a few deep 
breaths, and the time of practice, starting with ten minutes, should 
extend to one half hour. 

A. Light meditation 

(1) Watch your mind as a passive onlooker. If any idea or 
object appears to come to your vision, cast it off. After some weeks 
of practice, select and concentrate on any one of the objects, ideas 
or visions. Keep it in mind for sometime. If difficulty is felt, let it 
pass off. Again look into the mental region as a spectator. Watch 
what comes:to the mind—a vision, sound, taste, touch or smell. In 
this process, when the mind becomes tired, choose an object and 
keep it in mind. 

(2) Try to visualise the soul in the heart as a misty luminous 
ball. Think as if it were in a glasscase and outgrowing the size of 
the case and gradually reaching the horizon and beyond, merging 
into Infinity. Keeping this in mind for a few minutes, get back to 
your body. 

22 
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This experience being mature, you will feel that your whole being 
has been inseparably mixed with universe like a drop of oil ina 
bow! of water, which gradually pervades the whole of the water, 

(3) At a place having a tree, mountain or lake, take some deep 
breaths. After that, think yourself as that tree, mountain or lake. 
Think that you are outside your body, meditating. After sometime, 
come back to your body. 

(4) After some deep breaths, sit before a mirror three or four 
feet in size. Think that you are in the reflection contained in the 
mind. After a few minutes, meditate that you are back in your body. 

(5) After a few deep breaths, practise opaque meditation. 
Think that your body is not physical, not made of flesh and blood 
etc, but of white stone or white marble, Gradually think that the 
above material has been transformed into glass. 

(6) Think of a particular point of time, say 8 a.m., as eternal. 
Think that your watch has come to a standstill, and that everything 
in the place, where you are, is eternal. 

(7) Remaining outside the house, keep on looking at the sky 
or the horizon. Meditate exclusively on the vast horizon oblivious 
of the trees and other things intervening between you and the 
horizon At the same time, imagine that you are a skylark soaring 
on and on to the Infinity. 

(8) Imagine yourself as a small fish swimming under an ocean 
happily. Think as if the water is above, below, to the right and 
to the left. 

B. Deep Meditation 

1. Try to make your mind calm, Then obscure the working 
of the mind, You will realise that you are experiencing touch, taste, 
smell, sound or sight. Or, you may remember such past experiences. 
Or, you may be expecting such experiences to come in future. After 
the experience, you should tell your mind, “I will not touch” etc. 
Continue ‘giving this direction to the mind for several weeks. 

After gaining mastery over the mind, you will find that it is 
relapsing into its old habit, Then, you are to direct your mind that 
it should not act like this, The mind has to be continuously told 


Gorakganatha and his Order 339 


in this way. In the first stage of this practice, you are identified 
with your mind, and will go on saying “I will not do this or that”. 
In the second stage, you dissociate yourself from the mind by saying 
“My mind will not touch or smell”, etc. With the progress of the 
second stage, you will have the first stage of realisation, on which 
all mental modifications (Cittarrtti) have worn out or even stopped. 

2. Look at a watch or clock. Watch the movement of time 
from second to second, then from minute to minute. Then, close 
your eyes, and try to meditate on an hour seeing it at a glance. In 
this way, you should go from one step to another, after gaining 
mastery over the previous one. 

Then, try to visualise what happened yesterday from morning to 
bedtime. After gaining mastery over this practice, try to remember 
the incidents of the previous month, then of the past year. In this 
manner, try gradually to recollect all the past years of your life, one 
after another, as far back as you can remember. This should be 
practised for several weeks, and, if possible, for some months, The 
same process should be practised with respect to the future. 

Every one of the above methods is subtle, designed for disso- 
ciating the self (soul) from the body consciousness with which it has 
identified itself ; this dissociation paves the way to the final goal. 


ASANAS 


For the convenience of readers and ready reference, we set forth 


below the names of the Asanas, described in the HYP, with brief 
descriptions and notes on their effects. 


_ 


_ 


~ 


_ 


(1. Name of Asana, 2. Reference, 3. Description, 4. Effect.) 


. Bhadra. 2,1. 53, 54. 3. Ankles to be placed below scrotum on 


both sides of perineum ; left ankle on left and right ankle on 
Tight (sole to sole). Then hold firmly with hand. The feet, 
which are on their sides, remain motionless, 4. Destroys all 
diseases. 


. Dhanus, 2.1.25. 3. Hold with hands the toes, keep one arm 


stretched in front; draw other arm up to ear as if drawing a 
bow-string. 


.Gomukha. 2.1.20. 3. Right ankle to be ‘placed next to left 


buttock, and left ankle next to right buttock, 


. Goraksisana. 2.1.54. 3. (Same as Bhadrasana, q.V.). 
. Guptasana. 2.1.37. 3. Same as Stddhadsana (q v.). 
. Kukkuta. 2. I. 23. 3.In Padmasana, insert hands between 


thighs and knees. Place hands firmly on ground ; supported 
by hands, rise above ground. 


.Kiirma. 2,1. 22, 3 Press anus jointly with ankles in opposite 


directions, sit poised 


. Matsyendra, 2.1. 26. 3. Right foot at the base of left thigh, 


left foot outside right knee. Right foot to be held by left 
hand, and left foot by right hand. Remain with body turned 
around to left. 4. Whets appetite, destroys all fatal diseases 
of body. Daily practice awakens Kundalini, and makes 
Moon steady in man. For moon, see note under translation. 
of I 27. 
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1, Mayira. 2.1.30. 3. Plant hands firmly on ground, support on 
elbows the sides of navel, body raised in an elevated’ posture 
above the ground like a rod (straight and stiff), feet above 
ground at level with head. 4. Quick cure of diseases like 
Gulma, Udara, etc. Sets right imbalance of the three humours, 
helps complete digestion of all kinds of food. _ 

1, Muktdsana. 2.—. 3. Same as Siddhasana (q.V.). 


1. Padma. 2.1. 44-49, 3. Right foot on left thigh, left foot on 
right thigh, cross hands: behind back, firmly hold right toe 
with right hand, left toe with left. With chin on chest, look 
at nose-tip. Alternative view : Place feet, soles up, on opposite 
thighs, place hands, palms turned upwards, between thighs. 
Direct eyes to nose-tip, place tongue-tip at root of front teeth, 
chin on chest, slowly raise upwards the Prana by: contracting 
anus in Malabandha. 4. Destroys diseases of yogins. Accor- 
ding to the Siva-samhita \IMl. 111, 112), it helps Pranavayu 
move well along the straight path, and pave, the way to 
salvation. 

1. Pagcimottana (Also’ called Ugrasana according to the Siva-sam- 
hita, IMI. 114). 2.1.28. 3. Stretch out both legs on ground 
without bending them, and, having held the toes of the feet 
with hands, place forehead on knees and remain in this way. 
4. Makes breath flow through Suswmna, stimulates gastric 
fire, makes body lean, cures all diseases, 

1. Savasana. 2.1. 32. 3. Lying on back on ground like a corpse. 
4. Removes fatigue, and leads to repose of mind. 

1. Siddhasana, 2.1.35. 3. Press perineum with base of left heel, 
place other foot firmly above penis. Keep chin steadily on 
chest. Remain motionless with sense-organs under control 
and with steady vision look at spot between eyebrows. Alter- 
native—Place left ankle above penis, keeping other ankle above 
it. 4. Purifies 72,000 Nadis. According to the Siva-samhita 
(III. 104-106), by it the yogin attains the condition called 
Nigpatti. It leads to the highest goal, redeems the yogin 
from sin. : : a 
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1, Simhdsana. 2,1.50. 3. Place ankles below scrotum, on either 
side of perineum, right ankle on left side of it, left ankle on 
the right. Place palms on knees, spread out fingers. With 
open mouth, look at nose-tip. 4. Facilitates the three Bandhas. 

1. Svastika (According to Siva-samhita, TI. 120, also called 
Sukhasana). 2.1.19, 3. Place both soles of feet between 
thighs and knees. Sit balanced and erect. 4. According to the 
Siva-samhsta (III. 119, 120), it prevents all diseases, and leads 
to early Vayusiddhi. By it, the body and mind become steady. 

1. Utkata. 2.—. 3, Resting body on toes of feet, heels pressing 
against buttocks. 4. This Asana is not defined in the text. 
The commentary describes it. 

1, Uttanakirma. 2.1.24. 3. Assuming Kukkutasana, wind arms 
around neck ; lie on back like a tortoise. 

1, Vajrasana. 2.1.37. 3. Same as Siddh&sana (q.v.). 

1. Vira. 2.1.21. 3. Place right foot firmly on the left thigh, and 
right thigh on the left foot. 

The Sivasamhita (III. 100, 101) states that, of the eighty-four 
Asanas, it describes four, viz. Siddha, Padma, Ugra and Svastika. 
Obviously, if attaches the greatest importance to these four postures. 

The Gheranda-samhita states (II. 1 ff.) that Siva spoke of 84 
lacs of Asanas of which 84 are of a special nature (viéigta). Of the 
84, 32 are stated to be in vogue on earth. Of the Asanas, described 
in this work, the following are in common with the HYP: 

Bhadra, Dhanus, Gomukha, Goraksa, Gupta, Kukkuta, 
Karma, Matsyendra, Mayilra, Mukta, Padma, Pascimo- 
ttana, Siddha, Simha, Svastika, Utkata, Utténakirma, 
Vajra, Vira. 

The Mrtasana of Gheranda (II. 19) appears to be the same as 
Savasana of HYP. (I. 32). 

The additional Asanas, dealt with in the Gheranda, are stated 
below with references to the text and their descriptions. The effects 
of all the Asanas are not mentioned, 
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_ 


_ 


-_ 


_ 


-_ 


_ 


-_ 


— 


= 


1. Name of Asana, 2. Reference, 3. Description. 
Bhujafga, 2.42, 3. Make body, from navel downwards to toes, 
touch ground, piace palms on ground, raise head (the upper 
portion of body) like a serpent. It increases bodily heat, 
destroys diseases ; as a result of its practice, serpent-goddess 
(Kundalini) awakes. 


. Garuda. 2,37. 3. Place legs and thighs on ground pressing it, 


make the body steady with two knees, place two bands on 
knees, 


. Makara. 2.40, 3. Lie on ground face downward, chest touching 


earth, two legs being stretched. Catch head with two arms. 


. Mandfika, 2.34. 3. Take feet towards back, the toes touching 


each other, and place knees forward. 


. Matsya (to be distinguished from Matsyendra). 2.21. 3 Make 


Padmasana without crossing of arms. Lie on back, holding 
head by two elbows. Destroys diseases. 


. Salabha. 2.39. 3. Lie on ground face downward, the two hands 


being placed on the chest, touching the ground with palms, 
raise legs in the air, one cubit high. 


. Safkata. 2,28, 3, Place left foot and leg on ground, surround 


left foot by right leg ; then place two hands on two knees. 


. Ustra. 2.41. 3. Lie on ground face downward, turn up legs, and 


place them towards back, catch legs with hands, contract 
forcibly mouth and abdomen. 


. Uttina-mandfika. 2.35. 3. Assume frog-posture (as in Mandi- 


kasana’‘, hold head by. elbows, and stand up like a frog. 


. Vrksa. 2. 36. 3. Stand erect on one leg (left), bending right leg, 


and placing right foot on root of left thigh, thus, standing like 
a free on the ground. 


- Vrsa. 2. 38. 3. Place anus on right heel, on left of it place left 


leg crossing it opposite way, and touch ground, 


. Yogasana. 2.44. 3. Turn feet upwards, place them on knees, 


then place hands on ground with palms furned upwards ; draw 
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in breath, fix gaze on nose-tip. I€ is assumed while practising 
Yoga. 

The Yoga-rahasya asks (I. 28) the Yogin to practise Yoga after 
assuming the three Asanas, called Padma, Ardha and Svastika. The 
Padma and Svastika are known from other sources. But Ardhasana 
is neither described in the above work nor defined by other works. 

The Yogopadega asks (verse 16) the Yogin to assume any one of 
the Asanas, called Bhadrasana, etc. (ekam bhadrasanadinam) ; but 
does not name the other Asanas. 

In some minor Upanisads, certain Asanas have been mentioned, 
as stated below! : 


Titles of Upanisads Names of Asanas 

Amptanddopanisad Padma, Svastika, Bhadra, 

Darganopanisad Svastika, Gomukha, Padma, Vira, Simha, 
Bhadra, Mukta, Mayira, Sukha. 

Dhydnabindipanisad It states (42). that the Asanas are of 


infinite variety, and are known to Mahe- 
svara (Siva), 

Sandilyopanisad Simha, Bhadra, Svastika, Gomukha, 
Padma, Vira, Mukta, Mayitra. 

Trisikhabrahmanopanisad Svastika, Gomukha, Vira, Yoga, Padma, 
Baddha-padma, Kutupa, Uttanakiirma, 
Dhanus, Simha, Bhadra, Mukta, Mayira, 
Matsya, Siddha, Pascimottana, Sukha. 


Varahopanisad Cakra, Padma, Kirma, Mayira, Kuk- 
kuta, Vira, Svastika, Bhadra, Simha, 
Mukta, Gomukha. 

Yogaciidamani Siddha, Kamala, 

Yogakundalyupanisad Padma, Vajra. 

Yogatattvopanisad Siddha, Padma. 


1. For this information, the author is indebted to the book Yoga and 
Ayurveda by 8. P. Mishra, p.p. 40-42. 
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Some Asanas, currently practised in India, are described below 
verbatim in accordance with descriptions contained in the news- 
papers referred to. 


Amritabajar Patrika (Calcutta) 4. 11. 90 
Bhadrasana 


Goraksasana and Bhadrasana ate the same types of Asanas 
mentioned in “Yoga Shashtra”. As eminent Yogacarya Goraksa- 
muni remained most of the time on this posture throughout the day, 
this Asana has been called Goraksasana. 


Method : Sit erect spreading the folded knees laterally. Both the 
feet will touch each other as shown in the picture. Both the knees 
should touch the ground, Try to touch the perineum with your 
heels. Press the right knee with the right-hand palm and the left 
knee with the left-hand palm. The spine and the elbows should be 
straight. Practise for 10 to 15 seconds ‘initially with normal 
breathing 2/3 times, to be followed by éavasana for 10 seconds 
after each performance, 


Benefits : This asana specially helps increase the strength and 
elasticity of nerves of the perineum region and knees. It helps sub- 
side Sciatic inflammation and muscle rheumatism of hands. Pancreatic 
juice is secreted rapidly by regular practice of this sana. Asa 
result, this sana helps increase appetite. 

This asana is very much helpful to maintain “Brahmacarya’’. 
Specially, this posture has got a therapeutic effect upon various 
female diseases, Women having irregular periods, menstrual pain and 
Leucorrhoea are much benefited by regular practice of this Asana. 
Pregnant women will not face much trouble at the time of delivery, 
if they regularly practise this asana. 


Caution : Female practitioners should not practise this dsana if 
they suffer from femoral hernia or matured appendicitis. 
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Amritabajar Patrika (11. 11. 90) 
Halasana 


In this posture, the body looks like a plough ; so the posture is 
named Halasana. 


Method : Lie down straight on the floor on the back. Raise both 
the legs together slowly straight from the ground, and bend them 
over the head in such a way that the toes touch the ground. The 
knees must not bend. Set your chin in between the two clavicles. 
Both the hands will remain in the same position as they were on the 
lying-down position, Practise this posture initially for 10 to 15 
seconds 3 times to be followed by Savasana for 15 seconds after 
each performance. After practice for months, try to remain on this 
posture for 30 seconds two times daily. Breathing should be normal. 


Benefits : This asana has got a special therapeutic effect upon 
those who are suffering from acute or chronic tonsilitis, bronchacitis, 
cough and cold tendency and bronchial asthma. The spinal nerves 
and back muscles are well-nourished. As a result, it helps prevent 
any pain and disorder of the back. 


This dsana strengthens the whole spine to keep the practitioner 
youthful for a long time. Also the dsana helps reduce the excess 
fat of the waistline, abdomen, hips and thighs, building a fine 
proportionate physique. On the other hand. this adsana helps 
remove weakness of abdominal viscera, specially of liver, and spleen, 
acidity and constipation. Moreover, patients of diabetes mellitus are 
much benefited as the pancreas is well compressed in this posture. 
Male impotency and female frigidity are removed to some extent, 
because the sexual glands are reasonably activated by this asana. 
It is a unique dsana for those suffering from low blood pressure, ear 
complication and syanositis, etc. This asana helps remove various 
complications during menstruation, specially, menstrual pain, ir- 
regular period, leucorrhoea, etc. 


Caution : Patients of spondilytis, high blood pressure and boys 
and girls below 13 years of age should not practise this posture. 
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Anritabajar Patrika (Calcutta) 18. 11. 90 
Aradha-matsyendrasana 


Matsyendrasana, which was introduced by Yogiraja Matsyendra- 
nath himself, was too difficult for the ordinary .people to perform. 
So, Ardhamatsyendrasana, which is much easier to practise, has 
been introduced for the benefit of the common people. 

Method : Sit on the ground stretching both the legs straight 
forward. Now bend the right knee, and set the heel tightly towards 
the perineum. Then bend the left knee, lift it upon the right knee- 
joint, and place the ankle of the left leg on the floor beside the 
quadricep muscles of the right leg. Now properly sit on two glutial 
muscles of the hips. Move your trunk in such a way that the right 
armpit touches the outer side of the left knee, holding the left toe 
with your right-hand palm. Bring the left-hand palm round the 
back of the waist-line up to the right side of the waist to catch the 
starting point of the right thigh, Move the head up to the level of 
the left shoulder, and set the chin and deltoid on the same line. 
Stay on this posture with normal breathing for 15 to 20 seconds 
four times daily. The reverse posture must also be practised. 


Benefits : The sympathetic nervous system and each vertebra of 
the spinal column get a great therapeutic effect for any kind of spinal 
disorder. Associated spinal nerves and muscles are well toned up. 
The disc position of each vertebra is properly maintained. The 
spine becomes more supple and elastic. All the muscles and organs 
of the abdominal region get well massaged. As a result, this adsana 
helps remove constipation, excess fat of the waist-line, wind trouble 
and dyspepsia. This asana is specially useful to strengthen the 
spine. So, this posture helps prevent back pain, shoulder and waist- 
line rheumatism, uneven spine and spondilytis. Patients of inguinal 
and femoral hernia are much benefited by regular practice of this 
asana. 

Caution : Practice of this asana is restricted in the case of 
matured appendicitis and enlarged liver and spleen. 
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Amritabajar Patrika (Calcutta) 25. 11. 90. 
Gomukhasana 


In this posture, the lower extremity of the body looks like the 
mouth of a cow ; so the posture is named Gomukhasana. 

Method : Sit erect stretching the legs together forward. First, 
bend the left knee, and touch the right femur joint with the left heel 
on the ground. Then, set the right bent knee upon the left knee and 
touch the left femur joint with the right heel on the ground. Now 
Taise the right hand above the head laterally. Bend the elbow, 
bringing down the right hand palm to the back level. Turn the left 
hand to the back, bending it from the elbow. Now lock the right 
hand fingers with the left hand fingers. Keep the head-and spine 
straight. Breathing should be normal. Practise the posture . alter- 
nately on both hands and legs for 30 seconds six times daily. 

Benefits : This asana is very much helpful for people suffering 
from insomnia, anxiety neurosis, restlessness, etc. It helps reduce 
neuralgic pain in hands, shoulders and back. It also helps relieve 
frozen shoulder to some extent. 


Various types of female diseases are relieved by regular practice 
of this sana. This posture helps maintain the proper shape of the 
spine. This dsana is specially helpful to maintain ‘Brahmacarya’, 
It helps check night pollution and lower limb rheumatism. This is. 
also a meditative posture like pudmasana and at the same time, 
practitioners may perform pranayama and mudra on this posture. 
Boys and girls, just approaching adolescence, should practise this 
Asana regularly at bed time. 


MUDRAS 


The names of different Mudras, with their descriptions, and 
corresponding effects, are given below. 


[l. Name, 2. Reference to HYP, 3. Description, 4. Effect.] 


1. Amaroli (A variety of Vajroli), 2. IIL. 96ff. 3. While urinating, 
discard first part of flow and the last part, drink the middle 
part of the stream. 4. Fuller reads Amarani, Yoga, p. 76. 

1. Jalandharabandha, 2. III, 70 ff. 3. Contract throat, put chin 
firmly on chest. 4. Destroys senility and averts death, cures 
all throat-diseases. 


1, Khecari. 2. III. 32 ff. 3. Tongue, turned back, enters cavity 
leading to skull; eyes fixed between eyebrows: 4, Freedom 
from diseases, death, intellectual torpor, (untimely 2) sleep, 
(excessive ?) hunger and thirst, prevention of emission of 
semen. 


1. Mahamudra, 2. III. 10 ff. 3. Press perineum with left heel, 
stretch out right leg, firmly hold, with hands, the toes of right 
foot, contract throat, hold breath in upper part (ie. in 
Sugwmna), exhale slowly. After practising on left side, it 
should be practised on the right side. It should be ended 
-when practice on the right side is equal to that on the left. 
4. Prevents paticakteéa (see Glossary , averts death. According 
to the Siea-samhita (IV. 31), it prevents discharge of semen, 
destroys impurities of body and sins, It also awakens Kunda- 
lini which, along with vayu, reaches Brahmarandhra, cures 
physical ailments, increases gastric fire, produces grace in the 

’ body, prevents senility, and leads to control of senses, 
1. Mahabandha. 2. HII. 19 ff. 3. Place left heel on perineum, place 
. tight foot on left thigh. Draw in breath, Pressing chin 
against chest, contract anus, fix mind on central Naqi (ice. 
Sugummna). After retaining breath for maximum period possible, 
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air to be breathed out slowly. After practising on left, prac- 
tise on right. According to some, contraction of throat should 
be avoided ; instead, contraction effected by tongue pressed 
against (the root of) front teeth is preferable. 4. Averts death. 
According to §ira-samhita, it purifies the Nadis. It makes 
the wind enter into Sugumna. It nourishes the body, and 
makes bones firmly set. 


1, Mahavedha, 2. III. 26 ff. 3. Assume Mahabandha (q.v.) draw 
in breath, stop course of Prana, etc. by Jalandharabandha. 
Place two palms straight on ground, strike ground slowly with 
buttocks. 4. Immortality. Staves off wrinkles, grey hair and 
shaking of body due to old age The three, viz. Mahamudra, 
Mahabandha and Mahavedha ward off old age 

1, Milabandha. 2. III. 61 ff. 3. Press perineum with heel, contract 
anus so as to draw Apana upwards. 4, Rejuvenation. Decrease 
of urine and excrement. 

1, Sahajoli (A variety of Vajroli!. 2. III. 92 ff. 3. After intercourse 
in Vajroli Mudra, the man and the woman should besmear the 
private parts with the mixture of ashes (obtained by burning 
cowdung-cakes) with water. 4. Fuller reads Sahayons, See p. 
16 

1. Sakticalana. 2. III. 104 ff. 3. Seated in Vajrasana posture, hold 
firmly with hands the feet near the ankles, thus put pressure 
on Kanda (see Glossary). Having caused Kundalini to move, 
the Yogin should perform Bhastrika Kumbhaka. 4. Averts 
death. According to Sjvasamhita, by it -all powers are 
achieved. Daily practice of it prevents all diseases. 

1. Sambhavi Mudra. 2.IV. 36. 3. Concentration on the internal 
object (on any Cakra from Miuladhara to Brahmarandhra), 
while the external sight is devoid of winking. When the 
Yogin remains with mind and breath absorbed in the internal 
object, when pupils are motionless, when, though his eyes 
perceive without, he sees not, it is this Mudra. 4. Absorption 
of mind in the void which is the Atman of the nature of Bliss 
conciousness. 
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1, Uddiyanabandha 2. III. 55 ff. 3. Drawing back of abdomen 
above and below navel. 4. Averts death. Effects rejuvenation. 
According to Sivasamhita, practice of it four times a day leads 
to purification of navel and the winds. Practice for six months 
increases gastric fire. 

1. Vajroli, 2. III. 83, 3. At the time of emission of semen during 
sexual intercourse, one should practise, slowly and well to draw 
it up, The semen about to fall into the female organ should 
be drawn up. 4. It helps one conquer death, As a result of 
practising it, a pleasant smell arises in the body of the Yogin. 

1, Viparitakarani. 2. III. 77 ff. 3. It takes place when the Sun is 
above and the Moon below in the practitioner whose navel is 
above and palate below. 4. Increase of gastric fire, According 
to Sivasamhita, it averts death and fatigue. 

1. Vyomacara (Another name of Khecari, q.v.) 2. Ill. 37. 

1. Yonimudra. 2. III. 48. 3.—. 4. Same as Vajroli (q.v.). 

The Siva-samhita at first describes (IV) Yonimudra, and lays 
down its effects. It should be pointed out that this Mudra is entirely 
different from the Yonimudra, mentioned in the HYP, and referred 
to earlier. 

The Yonimudra of the Siva-samhita is as follows. First of all, 
one should fix the mind on Mauladhara by performing Paraka. 
Then the Yonimagdala (also called Brahmayoni), lying between the 
anus and the penis, should be contracted. The Kandarpa Vayu is 
effulgent like crores of sun and soothing like crores of moon. In the 
upper part of this Vayu, there is the Supreme Kala (Kundalini) in 
the form of consciousness, resembling a subtle flame. The Yogin 
shall, after Dkyana, contemplate that Atman is pervaded by and is 
identified with that Supreme Kala, and that Kundalini, having 
penetrated successively Svayambhulinga, Banalinga and Haralinga 
(ie. Brahmagranthi, Visnugranthi and Rudragranthi respectively) 
is proceeding to Brahmamarga within Sugwmna. Thus, when 
Kundalini reaches Akula (ic. Sahasrara), she will be drinking divine 
Kula nectar. This Kulamrta is very delightful, coloured white-red 
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and full of lustre ; from it flows nectar. Thus, having drunk Kula- 
mrta, Kulakugdalini will return to the Kula place (ie. Muladhara). 
After that, Kulakundalini will, as before, again be present at Akula 
place (i.e. Sahasrara). When Kundalini arrives at Sahasrara, the 
Sivas, Kalagni?, etc., are again absorbed in Her. Brahma, Visnu, 
Rudra (or Kalagni), Isvara, Sadagiva and Paragiva are believed to 
reside in Maladhara, Svadhisthana, Manipira, Anahata, Viéuddha 
and Ajma Cakras respectively. 

The Siva-samhita declares (IV. 8) that there is nothing in this 
world that cannot be attained by this Mudra. It has been stated 
(IV. 9 ff.) that this Mudra comes to the rescue when some mantras 
prove to be ineffective or produce delayed results. One, who per- 
forms this Mudra. is not tainted even by grave sins of Brahmahatya 
or adultery with preceptor’s wife. This work lays great stress on 
Abhyasa or practice. 

For awakening Kundalini, which is asleep, this work prescribes 
ten other Mudras, viz. Mahamudra, Mahabandha, Mahavedha, 
Khecari, Jalandhara, Malabandha, Viparitakrti, Uddana, Vajroli, 
Sakticalana. The Viparitakrts and Uddana are respectively the 
Viparitakarani and Uddiyana of the HYP. This work does not 
mention the Sambhavi Mudra of the HYP. - 

As regards Khecari Mudra, the Sivasamhita requires the practi- 
tioner to assume Vajrasana. The description of Viparitakrti. con- 
tained in the Sivasamhita, is more explicit than that contained in 
the HYP. The Samhita calls that Viparitakarani, in which one has 
to rest his head on the ground stretching the legs upwards. As an 
alternative method of Uddana (= Uddiyana) bandha, the Siva- 
samhita prescribes the drawing back of the region above the navel 
in such a way that the skin of the belly almost touches the spinal 
cord. ; . 


The Sivasamhita describes (IV. 78 ff.) the Vajroli Mudra as 
follows. The Yogin should, at first, carefully draw from the female 


1. O£. Brahma visnusca rudvasea ifvarasea sadasivah | 
tatahparasivascaiva sat Sivah parikirtitah |/ 
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organ her menstrual blood! with his penis, and make it enter into his 
body. Then, mixing with it his own semen, he should go on driving 
his organ. When the semen, driven upward by Yonimudra, is about 
to be discharged, he will make it pass to the Ida on the left, and 
discontinue the movement of his organ in the female organ. Desirous 
of quick success in Yoga, the Yogin should practise it. Semen and 
menstrual blood are conceived as moon and sun respectively. The 
Yogin should carefully unite the moon and the sun in his body. 
The Sivasamhita lays great stress on the retention of semen which is 
stated to lead to long life, happiness, good health and fragrance of 
body. 

The Siva-samhita mentions Amaroli and Sahajoli Mudras as 
varieties of Vajroli. Amaroli consists in drawing, with the penis, 
the discharged semen, along with the menstrual blood, and making 
the mixture enter into the body. The Sahajoli consists in retaining, 
by means of Yonimudra, the semen which is about to be discharged. 
IV. 98 states that Vajroli, Amaroli and Sahajoli, though different 
in names, are the same ; the common purpose served by them is the 
retention of the vital fluid. 


According to the above work, the Sakticalana-mudra consists in 
drawing the sleeping Kundalini and making it move upward. 


The Gheranda-samhita (IIL) mentions Mudras with their. respec- 
tive effects. Those, in common with the HYP, are as follows : 


Jalandhara, Khecari, Mahamudra, Mahabandha, Mila- 
bandha, Mahavedha, Sakticalani, Sambhavi, Uddiyana- 
bandha, Vajroni (HY P—Vajroli), Viparttakarayi. It 
does nof, however, mention Amaroli and Sahajoli, 
stated as two varieties of Vajroli in the HYP. 


1. The text has the word Rajas. Menstrual blood may seen to be incorrect 
in view of the faot that intercourse is prohibited during the monthly course 
ofa woman. The injunction riukalabhigami syat (approach wife at the 
time of menstruation). This means that intercourse is recommended at 
that time only after the woman has taken her purificatory bath after three 
daye of menstruation. Even then the menstrual blood lingers on so that 
rajaz may denote this blood.’ 


23 i“ 
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In addition, the Gherayda mentions the following Mudras, along 
with the effects noted against their names. 


[1. Mudra, 2 Reference to No. of verse in chap. III, 
3. Description, 4. Effect.] 


1. Agvinit, 2,82. 3. Contract and dilate the anus again and again. 
4. It awakens Sakti (Kundalini). It cures all diseases of the 
rectum, gives strength and vigour, and prevents premature 
death. 

1. Bhujafgini. 2.92, 3 Extend neck a little forward, draw in air 
through esophagus. 4. It destroys decay and death. It quickly 
cures all stomach-diseases, especially indigestion, dyspepsia, 


etc. 
1, Dharand-mudras (5) viz. Parthivi, Ambhasi, Vayavi, Agneyi and 
Akagi. 2.68. 3.—. 4. By such Mudra, with human body 


one can visit and revisit heaven, can go wherever he likes as 
swiftly as mind, can acquire the capacity for walking in the 
sky. 

1. Parthivi. 2.70. 3. The Prthivi-tattva has the colour of orpi- 
ment (yellow), the letter ZA is its secret symbol or seed (bija). 
Four-sided in form, it has Brahma as its Presiding Deity. 
Place this Tattva in the heart, fix by Kembhaki the Prana- 
vayus and the Citta there for five ghatikas (= 2} hours). It is 
called Adhodharana. 4. By this one conquers earth, and no 
earthly elements can injure him ; it causes steadiness. One, 
practising this dha@rana. becomes like the conqueror of Death ; 
as an adept he walks over the earth. 

1. Ambhasi, 2.72. 3. The water-Tattva is white like the Kunda 
flower or a conch or the moon; its form is circular like the 
moon, The letter V-A is the seed of this ambrosial element. 
Visnu is its Presiding Deity. By Yoga, produce this Tattva in 
the heart ; fix there the Prana with the Citta for five ghaltkas, 
while practising Kumbhaka. This is Ambhasi Dharana. 4. It 
destroys all sorrows. Water cannot injure one who practises it. 
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1. Agneyi. 2 75. 3, Fire-tattva is at the navel. Its colour is red 
like Indragopa insect, form circular. Its seed is RA, and 
Presiding Deity is Rudra. It is effulgent like the sun, Fix 
Prana, along with Citta, in this Tattva for five ghatikas. This 
is Agneyi Dharaya. 4. It gives success, destroys fear of 
dreadful death. Fire cannot injure one who practises it. 

1. Vayavi. 2.77. 3. Air-Tattva is black as collyrium. Letter YA 
is its seed, and Iévara its Presiding Deity. It is full of the 
quality of Sativa. Fix Prana and Citta in this Tattva for five 
ghatikas. This is Vayavt Dharand. 4. By it one walks in 
the air. It destroys decay and death. The practitioner is 
never killed by any aerial disturbance. 

1. Akagi. 2,80, 3. Ether-Zattva has the colour of pure sea-water. 
HA is its seed. Its Presiding Deity is Sadasiva. Fix Prana, 
along with Citta, in the Tattva for five ghatikas. This is 
Akaéi-dharana. 4.1t opens the gate of emancipation, One 
who knows it is the real Yogin. Death does not approach 
him nor does he perish in Pralaya. 

1. Kaki. 2.86, 3. Contract lips like the beak of crow, and draw 
in the air slowly. 4. It destroys all diseases, and one becomes 
disease-free like a crow. 

1. Mandiki. 2.62. 3. Closing mouth, move tongue-tip towards 
palate ; slowly taste nectar (flowing from Sahkasrara). 4. Body 
retains perpetual youth ; hairs never turn grey, 

1, Matahgini. 2. 88, 89. 3. Stand in neck-deep water, draw in 
water through nostrils, and throw it out by mouth, Then 
draw in water through mouth, and throw it out through 
nostrils. This should be repeated again and again. 4. It des- 
troys decay and death. By it one becomes strong like an 
elephant, and enjoys great pleasure, 

1. Nabhasa, 2.9. 3. Tongue turned upwards (towards soft palate), 
and breath to be restrained. 4. Destroys all diseases. 

‘1, Pasini. 2. 84. 3. Throw the legs on neck towards the back, 
holding them strongly together like a Paéa or 70080 a! 4. If 


? 
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awakens Sakti or Kundalini. It gives strength and nourish- 
ment, 

1. Tadagi. 2.61. 3, Sitting in Pagcimottana posture, make stomach 
like a tank (hollow), 4. Destroys decay and death. 

1. Yoni. 2. 37-42, 3. Sitting in Siddhasana posture close ears 
with thumbs, eyes with index fingers, nostrils with middle 
fingers, upper lips with fore-fingers, lower lip with little fingers. 
Draw in Pranavayu by Kaki Mudra (@.v.), join it with Apana- 
vayu (then contemplation and repetition of Manira as pres- 
cribed). 4. By perfection in its practice one enters into 
Samadhi (See Glossary). 

In conclusion, the Gheranda lays down (III. 99) that twenty soits 
of diseases, cough, asthma, enlargement of spleen, leprosy, etc. are 
cured by the practice of the above Mudras. 


IV 
PRANAYAMA 


Pranayama in general has been stated to result in freedom from 
‘all diseases. It makes the body lean and bright, and reduces fat. 


KUMBHAKAS 


[1. Name, 2. Reference to HYP, 3. Description, 4. Effect.] 

1. Bhastrika. 2. II. 59 ff. 3. Two feet placed upon opposite thighs. 
Having assumed this Padmasana, with abdomen and neck in 
line, closed mouth, breathe out air through nostrils till it is 
‘felt to resound in heart, throat and up to skull. Inhale air 
rapidly fill it touches the heart-lotus. Again, exbale similarly 
and inhale thus repeatedly. As a blacksmith works his bellows 
speedily, so a yogin should keep Prana in the body constantly 
moving by Recaka and Paraka. When tired, breathing should 
be done by right nostril. After interior of body is rapidly 
filled with air, nose should be tightly closed with thumb, ring- 
finger and little finger. Having performed prescribed Kum- 
bhaka, exhale breath through left nostril. 4. Removes dis- 
orders caused by excess of wind, bile and phlegm. Increases 
‘digestive fire. Removes obstruction caused by phlegm, etc. at 
“the mouth of Szgwmna. Enables breath to break through the 
‘three knots (granthis) that are firmly placed in Suswmna. 
According to the Gheranda (V. 77), one, who performs it 
thrice, never suffers from any diseases, and remains always 
healthy. 

‘1. Bhramari, 2. II. 68. 3. Breathing rapidly with resonance resem- 
bling the humming of a male bee. Exhale slowly after 
Kumbhaka, making humming sound of a female bee. 4. In- 
describable bliss. As a result of daily practice, various sounds 
are audible. Last of all is heard the Anahata sound arising 
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from the heart. There is a resonance of this sound. In that 
resonance, there is a light in which the mind should be 
immersed. The mind being absorbed, it reaches the Highest 
Seat (parama-pada). Thus, success in this leads to success in 
Samadhi (Gheranda, V. 81, 82). 

1. Kevala. 2.1. 43, II. 72-75. 3. In it, the breath is retained with 
ease, Without inhalation or exhalation. 4.To one, who has 

* mastered it, nothing is unattainable in the three worlds. He 
obtains the result of Rajayoga. 

1. Marché. 2.11. 69. 3. After inhalation, very firmly assume 
Jalandhara-bandha, exhale breath slowly. 4. Reduces mind’ 
to a state of inactivity, and causes happiness. According to 
Gheranda (V. 83), it causes the mind to faint, and gives joy. 
As a result of mind being joined with Atman, the bliss of 
Yoga ensues. 

1. Plavani. 2.11.70. 3. Air is abundantly drawn in completely 
filling the interior of the body. 4. Yogin floats easily even on 
deep waters like a lotus-leaf. 

1. Sahita. 2, II. 71,72. 3. Preceded by Recaka or Piraka. 

1. Sitali. 2. II. 57-58. 3. Protruding tongue a little outside lips, 
inhale air with tongue curved up like a bird’s beak. Perform 
Kumbhaka as in Sitkari. Slowly exhale air through nostrils, 
4. Cures abdominal and spleen diseases as also diseases like 
fever, biliousness, Resists hunger, thirst and counteracts 
poison. According to Gheranda, it gives bliss, and prevents 
indigestion, phlegm and bilious disorders, 

1. Sitkari. 2,11. 34 ff. 3. Make hissing sound with mouth while 
inhaling air, and exhale only through nostrils. 4. Uncommon 
physical beauty. One practising it, is not afflicted by hunger, 
thirst, somnolence and indoJence. Strength of mind. 

1. Siiryabhedana, 2. II. 48. ff. 3. Assume an Asana on a comfort- 
able seat, draw in air through right Nadi (Pingala). Then 
practise Kumbhaka retaining breath to the utmost till it is felt 
from hair on head to ends of toe-nails (i.e. pervading the 
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entire body). Finally exhale air through left Nadi (Ida) 4. 
Purifies brain, cures diseases caused by excess of wind as well 
as maladies caused by worms. According to the Gheranda 
(V. 68), it prevents decay and death, awakens Kundali Sakti, 
increases bodily fire. 

1, Ujjay?. 2. 11. 51 ff. 3, Close mouth, draw in air slowly through 
both nosfrils fill the breath is felt to be sonorous from throat 
to heart. Perform Kumbhaka as in Suryabhedana, and exhale 
air through Ida This Kumbhaka may be performed while 
walking or standing. 4. Removes disorders in throat, caused 
by phlegm, and stimulates the digestive fire. Cures diseases 
of Nadis and Dhatus, also dropsy. According to Gheranda 
(V. 71, 72), all work is accomplished by this. The practitioner 
does not fall victim to phlegm diseases, nervous diseases, 
indigestion, dysentery, consumption, cough, fever, spleen- 
disease. It averts decay and death. 

The Gheranda omits Sitjari, and mentions instead Kevali which 
is the same as Kevala above. The HYP. does not mention any 
variety of Sahita. The commentary, however, divides it into two 
kinds, according as it is preceded by Recaka or Puraka. The 
Gheranda divides (V. 47) Sahita into two types, viz. Sagarbha (per- 
formed with repetition of Bija-mantra) and Nirgarbha (performed 
without repetition of Bija-mantra). The procedure for practising 
the Sagarbha type is as follows. 

Assumption of Sukhasana’ posture, facing east or north, con- 
templation on Brahma full of the quality of Rajas, of blood-red 
colour, in the shape of the letter A, inhalation by left nostril, repeti- 
tion of A for sixteen times, performance of Uddiyanabandha (before 
retention of breath, but at the end of inhalation), retention of breath 
by repeating U sixty-four times, contemplation of Hari, of black 
colour and having the quality of Sattva, exhalation through right 
nostril, by repeating MA thirty-two times, contemplation on Siva of 
white colour and of Tamas quality, again inhalation through Pingala, 


1, Another name of Svastekasana (vide Sivasamhita, IIT. 120). 
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retention by Kumbhaku, exhalation by Jqa, in above method, chang- 
ing nostrils alternately. After completion of inhalation, both nostrils 
to be closed, right one by right thumb and the left by ring finger and 
little finger, never using index and middle fingers, nostrils to be 
closed so long as Kumbhaka lasts 

In the Nirgarbha Sahita type, the periods of Paraka, Kumbhaka 
and Recaka may be extended from one to hundred m&tras. The best 
is 20 Matras, ie. Puraka 20 seconds, Kumbhaka 80, Recaka 40, 16 
Matras lowest. 

The visible effects of Pranayama, according to the Gheranda, 
are as follows. 

Practice of the lowest kind results in copious perspiration of the 
body. The middling variety makes the body tremble (especially the 
trembling is felt along the spinal cord). By the highest Pranayama, 
one can have the power of levitation. The Gheranda concludes the 
chapter by laying down that, besides the above effects, Pranayama 
produces also the following results : 

cure of diseases, awakening of Sakts (spiritual energy), 
calmness of mind, exaltation of mental powers (clair- 
voyance, etc.), blissful mind, happy disposition. 


The Suryabhedana Kumbha, according to the Gheranda (V. 58- 
59), is as follows : 

Inhalation through right nostril, retention, performance 
of Jalandhara Mudra. Kumbhaka to be continued till 
perspiration appears on nail-tips and hair-roots. 

The Gheranda asks (V. 67) the Yogin to raise upwards all the ten 
Vayus, separated by Sarya-nadi (Pingala) from the root of the 
navel. Then he should exhale by Jda Nadi slowly with continuous 
force, He should again draw air through right nostril, retaining it, 
as above, and exhale it again. This should be done again and again. 
In this, air is always inhaled by the Surya Nadi (Pingala). 

According to the Gheranda (V. 69, 70), the Ujjayt is to be per- 
formed in the following manner : 

Close mouth, inhale external air by both nostrils. pull 
up internal air from lungs and throat, retain them in 
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mouth, then wash the mouth (ie. expel air through 
mouth:, perform Jalandhara and Kumbhaka, retain air 
unhindered. 
According to the Gheranda (V. 75), Bhastrika should be done in 
the following manner, : 
As the bellows of the blacksmith constantly dilate and 
contract, so one should slowly draw in air by both 
nostrils, and expand stomach ; then exhale quickly (the 
wind making sound like bellows) as in the Sitali. 
The Gheranda describes (V. 78-82) Bhramari as follow : 
After midnight, the Yogin should practise Paraka and 
Kumbhaka, closing ears with hands, at a place where 
no sound of any animal is heard. Then he will hear 
various internal sounds in his right ear. The sounds 
will be successively like those of crickets, a lute, 
thunder, a drum, a beetle, bells, gong of bell-metal, 
trumpets, kettle-drums, mydanga (a kind of drum or 
tabor), military drums, dundubhi (a sort of large kettle- 
drum), etc. 
As regards Marcha, the Gheranda (V. 83) prescribes the follow- 
ing procedure : 
After performing Kumbhaka at ease, one should with- 
draw mind from all objects, and fix it in the space in 
between the two eyebrows. 
According to Gheranda (V. 92 ff.), the Kevali Kumbhaka is as 
follows : 
By inhaling air by both nostrils, one should perform 
this Kumbhaka. On the first day, breath should be 
Tetained for 64 times. It should be done 8 times a day 
or 3 times (morning, noon and evening). So long as 
success is not obtained in Kevali, one should increase 
the duration of Ajapa-japa every day, one to five times. 


In connexion with Pranayama in general and Kumbhaka in patti- 
cular, the Gheranda lays down the following observations regarding 


Ajapa-japa. 
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The breath of a person, while entering, makes the 
sound of sah, and in coming out that of ham. These 
two sounds together make so’ham (That am I) or hamsa 
(apparently denoting swan, it really signifies ‘I am 
That). Through day and night there are 21,600 such 
respirations, that is, 15 respirations per minute. Every 
living creature performs this japa spontaneously, un- 
consciously and constantly. This is Ajapa Gayatri. It 
is performed in three places in the body, viz. Mula- 
dhara (space between anus and membranum virile), 
Anahata Cakra (in the heart), and in the Aja Cukra 
(the space between the eyebrows, where the two nostrils 
converge). 


By doubling the number of Ajapa (i.e. 30 times instead of 15 
Tespirations per minute), the state of Manonmani (steadiness of 
mind) is attained. This is Kevala Kumbhaka devoid of Recaka and 


Piraka. 


In connexion with Pranayama, it should be noted that the 
Gheranda (V. 60 ff.) mentions the ten winds (vayu) within the body. 
Of these, the following five, known as Pranadé, are principal ; these 
are stated below with their respective locations. 


Name of Vayu Location 

Praja Heart 

Apana Anus 

Samana Navel 

Udana Throat 

Vyana Entire body 

The names and functions of the other five winds are given below : 
Name of wind Function 

Naga It gives rise fo consciousness. 


Kirma Opens eye-lids, If causes vision. 

Krkara Causes sneeze, It causes hunger and 
thirst also. 

Devadatta Causes yawn, 

Dhanaiijaya Pervades the body, and does not leave it 


even after death. It produces sound. 
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As regards Prayayama, the Sivasamhita lays down as follows. 
Sitting erect in Padmasana, the Yogin should press the right nostril, 
and inhale through the left, and fill the belly with the air drawn in. 
Then, he should perform Kumbhaka to the best of his capacity (after 
pressing both the nostrils), The next step is fo (press the left 
nostril with the little and ring-fingers), and exhale slowly the above 
wind. A similar procedure should be followed by inhaling air 
through right nostri] and exhaling it through the left. The author 
prohibits speed in exhalation. Thus, twenty Kumbhakas are to be 
performed at each of the following times ; morning, noon, evening 
and midnight. It is stated that such daily practice of Pranayama 
surely results in the purification of Nadis. Practice of Kuwmbhaka 
is insisted upon at the time of commencing Yoga. Thus, the Yogin 
acquires the capacity for retaining breath. Then arises success in 
Kevala Kumbhaka by which everything can be achieved. The wise: 
Sadhaka can, by means of Pranayama, destroy the effect of deeds 
done in past lives (III. 59). A great Yogin (yogi-pumgava) is stated 
to be able to destroy the effects of deeds of previous lives by means 
of sixteen Pranayamas (III. 60); thet work, however, does not specify 
these Pranayaimas. The Yogin is asked (III. 61) to burn the cotton 
like sins with the fire-like Pranayama ; thus freed from taints, he 
should destroy all the mass of merits (pumya). The successful 
Yogin, having achieved, by Pranayama, the eight miraculous powers,. 
Anima, etc., can cross the great ocean of sin and merit, and the 
three worlds (III, 62). The Yogin should practise Kumbhaka (UI. 
70) only once in a day when he acquires, by Pranayama, the power 
of restraining the wind for full one Yama (i.e. a period of three 
hours). When the wind, within the Yogin’s body, remains steady 
for eight dandas, his body becomes so light that he can rest his body 

on only his aagustha (thumb or great toe?) or he will be able to 
remain in the sky like cotton. 


The Yogarahasya (I. 12) defines Pranayama as the sestrairt cf 
the Vayus (wirds) called Paina 2rd Agana (pranagpana-nirodha). 
It stetes that, by Pranayama, ore shcu'd tum (i.e. ce:trcy) tke 
dogas inhim. Ore, versed in Yogo, :hcu'd, first cf all, peifcim 
Pranayama. Pravayama is ceciaied (I. 13) to te threefold ; viz. 
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(1) Laghu—of 12 Matras. 
[the duration of one Matra is like that of a wink. But, 
for purpose of Pranayama, 12-Matra time is fixed]. 
(2) Madhya—twice as much as in Laghu. 
(3) Uttariya—thrice as much as Laghw. 
These kinds of Pranayama are to be utilised for controlling perspi- 
‘ration, trembling and depression respectively. The author, while 
narrating the effect of Pranayama, says (I. 17)—as the lion, tiger 
and elephant are brought under control by tending, so also Praga is 
brought under the Yogin’s control through service (done to it). As 
the driver can, at his will, lead the elephant in rut, if it is tamed, so 
also the Yogin can achieve whatever he likes with his Praga, if 
controlled. As a tame lion kills only the animals, and not human 
beings, so also the (body)-wind, if controlled, only destroys sins, but 
‘does not harm the body. For this reason, the Yogin should take to 
Pranayama with great caution. 
Pranayama is declared (I. 21) to have four stages or conditions ; 
viz. 
(i) Dhvasti—it is that stage when the effects of good and bad 


deeds, done in the previous life, wear out, and the 
impurities of the mind are destroyed. 


(ii) Prapti—in it, the Yogin can suppress the desires of this and 
previous lives, arising out of delusion, etc. 


(iii) Samvit—the stage in which, due to excess of knowledge, the 
Yogin, possessed of power like that of the moon, sun, 
stars and planets, can know things, past and future, 
distant and obscured by intervening objects, 


(iv) Prasada—the stage in which the Yogin’s mind, five winds, 
the senses and the objects of senses become purified. 


The Yogopadeéa (verse 17) defines Pranayama as the control of 
the wind, called Prana, by practice. It is of two kinds, viz. Sabija 
and Abtja. The former is accompanied by the repetition (japa) of 
mantra, while the latter is devoid of mantra. When the winds, 
Prana and Apna, are simultaneously controlled, there takes place 
the third Pranayama, called Kwmbhaka. One, intent on Sabija 
Pranayama, should adopt the Sthala form (image ?) of Ananta (i.e. 
Visnu). 


Vv 
SATKARMA 


‘Six purificatory processes) 


The following six acts are stated to be conducive to various 
physical benefits. These have been dealt with in the HYP. These 
are briefly described here for ready reference 


[l. Name, 2. Reference(HYP), 3. Description, 4. Effect.] 

1, Dhauti. 2. IL, 24-25. 3. Swallow a wet piece of cloth, four 
fingers wide and fifteen spans long, Draw it out. 4. Cures 
bronchial diseases, asthma, spleen disease, leprosy and twenty 
other diseases caused by phlegm. 


1, Jalavasti (Same as Vasti,q.v.). 2. II. 26-28. 3. To be seated in 
navel-deep water, in the posture of Utkatasana. Insert a tube 
into anus which should be contracted (so as to draw water in; 
shake it, and take it out). 4 Cures the disease called Gulma, 
spleen-disease, Udara and all diseases caused by excess of wind, 
bile or phlegm, Refines dhatus, indriyas. Makes body bright 
Increases digestive power. In short, it removes all disorders 
of the body. 

1. Kapalabhati. 2.11.35. 3. Perform Recaka and Paraga rapidly 
like bellows of a blacksmith. 4. Cures obesity and phleg- 
matic disorders. 

1. Nauli, 2. II. 33, 34. 3. With shoulders, tent low, rotate stomach 
to right and left with the speed of a fast-circling eddy. 4. 
Stimulates gastric fire, increases digestive power. Cures all 
diseases above the shoulders. 


1. Neti. 2. II. 29-30. 3. Insert into a nasal passage a smooth piece 
of thread of the length of a hand-span (about nine inches) and 


draw it out through mouth. 4. Purifies region of skull, makes 
_ Sight extremely keen. Cures all diseases above-shoulders.. 


a 
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1, Trataka, 2, II. 31-32. 3. Look, with fixed eyes and concentra- 
tion, at a minute object, till tears are shed. 4. Cures optical 
diseases. Overcomes sloth, etc. 

1, Vasti (Same as Jalavasti) 9.V. 

The above six purificatory processes have been dealt with in 
greater detail in the Gheranda-samhtta (I. 13 ff.). 


DHAUTI 


The Gheranda divides it into four kinds, viz. Antardhauti, 
Dantadhauti, Hrddhauti and Malagodhana. 

Antardhauti is sub-divided into four types, viz. Vatasara, 
Varisara, Vahnisara and Bahiskrta. 

Vataséra—contract mouth like a crow’s beak, drink air slowly. 
Filling stomach slowly with it, move it therein. Then 
slowly force the air out through the lower passage. 

Varisara—fill mouth with water down to throat, then slowly drink 
it; move it through stomach forcing it downwards 
letting it out through rectum. 

Vahnisava (or Agnisara)—press in the navel-knot or intestines 
towards spine for 100 times. 

Bahiskrta—By Kakimudra (see under Mudras) fill stomach with air, 
hold it there for an hour and a half, then force it down 
towards intestines. 

Then standing in navel-deep water, draw out Saktinadi (large 
intestine) and wash it with hand so long as the fiith is not washed 
off. Then draw it into the abdomen. 

So long as one does not acquire the power of retaining breath 
for an hour and a half, he caunot perform the last kind of Dhauéi. 
Dantadhauwi—it is of five kinds, viz. Dantamila, Jihva-mila, 

Karnarandhara (2), Kapalarandhra. 

Dantamala—Rub teeth with catechu-juice and pure earth : rub roots 

of teeth so long as the impurities are not removed, 
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Jthvamula—Join the three fingers, index, middle and ring, thrust 
them into throat, rub and cleanse root of tongue, and 
washing it again, throw out the phlegm. Rub tongue 
with butter, with an iron instrument take it out of the 
tongue-tip. 

This, done at sunrise and sunset, elongates the tongue ; 
an elongated tongue staves off decay, death, disease, etc. 


Karnarandhra—Cleanse holes of two ears with index and ring fingers, 
Daily practice of it results in the mystical sounds being 
heard. 

Kapalarandhra—W ith right thumb, rub depression in forehead near 
bridge of nose. This practice cures diseases arising from 
derangement of phlegmatic humour, purifies Nadis, and 
induces clairvoyance. This should be done daily after 
sleep and meals as also in the evening. 


Hrddhauti—This can be done by three means, viz. Danda (stick), 
Vamana (vomiting) and Vasas (cloth). 


Dandadhauti—A stalk of plantain or turmeric or cane should be 
slowly thrust into esophagus, and gently drawn ouf, By 
it all phlegm, bile and other impurities are brought out 
of mouth, This cures all kinds of heart-diseases. 

Vamana-dhauti—After meal, drink water up to throat. Then look- 
ing upwards for some time, vomit it out. Daily prac- 
tice cures disorders of phlegm and bile. 

Vaso-or Vastra-dhauti—Slowly swallow a thin cloth, four fingers 

wide. Then draw it out. 
It cures Gulma (Glossary), fever, enlarged spleen, 
leprosy, other skin-diseases and disorders of phlegm 
and bile. As a result of it, the Yogin gets health, 
strength and cheerfulness. 

Miulagodhana—By the stalk of Haridra (turmeric) root or the middle 
finger, cleanse rectum with water repeatedly. It cures 
constipation, indigestion, dyspepsia, increases physical 
beauty and vigour, and stimulates gastric fire. 
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Apana Vayu does not flow freely so long as rectum is 
not purified. 


VASTI 


It is of two kinds according as it is done in water or on land, the 
former being called Jalavasti and the latter Suskavasti. 


Jalavasti—Enter into navel-deep water. Assuming Utkatasana, con- 
tract and dilate sphincter muscle of anus. It cures 
Prameha (urinary disease), Udavarta (disorder of diges- 
tion) and Kriravayu (disorder of wind), and renders 
the body graceful. 

Suskavasti—Assume Pagcimottana Asana, and move intestines slowly 
downwards, then coutract and dilate sphincter-muscie of 
anus with Aégvini Mudra. It prevents constipation. 
increases gastric fire, and cures flatulence. 


NETI © 
It consists in inserting, into the nostril, a thin thread, half a cubit 
long, passing it through and putting it out by mouth. By it Khecari 
Siddhi is acquired. It cures disorders of phlegm, and causes 
clairvoyance. 


LAUKIKI 
(It is the Nawlé of the HYP) 


Move stomach and intestines from side to side with great force. 
It destroys all diseases, and increases the bodily fire. 


TRATAKA 
As in HYP 


It results in the acquisition of Sambhavi Siddhis, cures all optical. 
diseases, and clairvoyance is induced. 


KAPALABHATI 
It is of three kinds, Vamajrama, Vyutkrama and Sitkrama- 
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Inhale through left nostril, exhale through the right and vice 
versa, This is Vamakrama. The Vy»dkrama consists in drawing 
water through the two nostrils, and throwing it out through mouth 
slowly. It destroys disorders of phlegm. In Sitkrama, water is 
sucked through mouth and expelled through nostrils. It produces 
physical charm. It averts senile decay and decrepitude, and the body 
becomes healthy and elastic ; disorders of phlegm are cured. 


VI 
QUOTATIONS IN VYASA-BHASYA 


The Vydsa-bhasya quotes some passages anonymously. The 
sources of two passages only are mentioned. One of them is attri- 
buted to Jaigisavya and the other two fo Varsaganya. One verse 
is stated to be a samgraha-éloka. Does he mean anthology ? 
Against one passage is noted the word ‘Stra’, Against another is 
written Sastranuéasana. One passage is attributed to Sruti. 

Under Sutra I. 24 the commentator mentions Acaryadesiya 
which means ‘like a preceptor’. Under III. 4 he mentions Tantriki 
paribhasa which indicates his familiarity with Tantra, 

The fact that the commentary, unlike those of Mallinatha and 
others, does not mention many works and authors tends to indicate 
its antiquity. 

We shall alphabetically collect here the quotations found in the 
Vyasa-bhagya, indicating the respective Sutras under which they 
appear as well as the source if mentioned by the commentator. The 
identification of these quotations may throw some light on the upper 
terminus of the date of Vyasa-bhagya. 


Quotation Source, Sutra 
tf mentioned under 
which 
quoted 
Adi-vidvan nirmaga-cittam...... 
oo+ se jijasamanaya 
tantram provaca I, 25 


Agamen4-numanena dhyana-bhy4sa-rasena ca / 
Tridha prakalpayan prajfiam labhate 
omentum 1. 48 
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Aparipamini hi bhokty-éakt... 

..- buddha-vyttya-vasigga 
hi jfidna-vyttiritya-khyayate / I. 20 
Andho manima-vidhyat tamanahgulir-dvayat / 
agrivastam pratyamuficat tama-jihvo’bhyapijayat // IV. 31 
Ayam tu khalu trisu guyesu... 

---darsanama-nyac-chafikate / II. 18 
Brahmas-tribhOmiko lokah prajapatyas-tato mahan / 
mahendragca svarity-ukto divi tara bhuvi praja // Ill. 26 
Buddhitah param purusam..- 

...kuryat tatratma-buddhim mohena / Il. 6 
‘Cittaikagryad-apratipattireva / Jaigisavya TI. 55 
Dharminam-anadi-samyogad 
dharma-matrajam-apyanadih samyogah / II, 22 
Dve dve ha vai...pupyakrto’pahanti I 
‘tadicchasva karm4ni...kavayo vadante / I. 13 


Ekajati-samanvitanamesam dharma-matra-vyavyttih / TIL. 44 
-ekameva darsanam 
khyatireva darsanam Sitra I. 4 

‘Gup4nam paramam rlpam na dysfi- 

pathamycchati / 
Yattu dys¢i-patham praptam tan-mayeva 

sutucchakam // Sastranugasana IV, 13 
Jala-bhimyoh paripamik’am 


...jahgamanam sthavaresu Il, 14 
-‘Maha-mehamayene-ndrajalena... 

..akarye niyunkte / IL 52 
Mitrti-vyavadhi-jati-bheda-bhavan-nasti 

milla-prthaktvam / Varsaganya ‘II. 53 
Na patalam na ca vivaram...kavayo vedayante / IV. 22 
Nirodha-dharma-samskarah parijamo’thajivanam / 
cesta saktiéca cittasya dharma darsana-varjitah // Ii. 15 
Pradhanam sthityaiva vartamanam 

..-kalpitesveva samana$-carcah / IL. 23 


Pradhanasyatma-khyapanartha pravyttih / Snuiti 147 
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Prajiia-prasadama-ruhy@’ gocyah Socato janin / 


bhiimisthaniva sailasthah sarvan prajfio’ mupasyati / I, 15 
Ripatisaya vyttyatisayasca... 

...tva-tigayaih saha pravartante / I. 13 
Sa khalv-ayam brahmano...ahimsam karoti / Il. 30 
Savya-sanastho’ tha ---samsara-bija-ksayami- 

ksamanah.--amyta-bhoga-bhagt / Il. 32 
Sthanad bijddu-pastambhan-nisyandan- 

nidhanadapi / 
Kayama-dheya-saucatvat pandita 

hyagucim viduh // I. 5 
Svabhavam muktva dosad...nirgaye bhavati / IV. 25: 
Svadhyayad yogamasita... 

...svadhyayama-manet 

(svadhyayamasate) / Svadhyaya-yoga-sampattya 

paramatma prakasate / I, 28 
Syat svalpah samkarah...apakarsamalpam karisyati / Il. 13- 
Tama-numatrama-tmanama-nuvidya’ 

smi-tyevam tavat samprajanite | I. 36 
Tapo na param...diptisca jianasyeti Il 52 
Tat-samyoga-hetu-vivarjanat 

syad-ayama-tyantiko 

duhkha-pratikarah / Il. 177 
Tulya-dega...sarvesam bhavati / Ill, 41 
Utpatti-sthity-abhivyakti-vikara-pratyayaptayah / 
viyoga-nyatva-dhytayah karanam navadha smytam / I, 28. 
Vijiiataramare kena vijaniyat / Til, 35. 


Vyaktama-vyaktam Va «.. socati 

atma-vyapadam manyamanah sa 

sarvo’pratibuddhah / I. 5 
Yacca kimasukham...mahatsukham / 

trsna-ksaya-sukhasyaite narhatah sodasim kalam / Il. 42. 
Ye caite maitryadayo ... prakrstam 

dharmam-abhinirvartayanti / IV. 10 
Yogena yogo jiiatavyo yogo yogat pravartate / . 
Yo’ pramattastu yogena sa yoge ramate ciram // II, 6- 


vial 


AUTHORS AND WORKS MENTIONED 
IN BRAHMANANDA’S COMMENTARY 
ON 
HATHAYOGA-PRADIPIKA 


Brahm@nanda, in his commentary on the HYP., cites the names 
of several authors and the titles of some works. We shall collect 
here these names and fifles. 


A. AUTHORS 


Adinatha III. 13, Iv. 2 

Amara I, 59, II. 30, 33, 63-64, III. 19, 34, 37. 54, 95, 114, IV. 70, 85 
Bhasyakara III. 35 

Dattatreya I. 60, II. 12, IV. 113 

Goraksa II. 12, III. 76, IV. 54, 66 
Goraksanatha I. 1, 33, II. 71, Ill. 77, IV. 65 
SHianesvara IT. 47 

Madhusiidana Sarasvati lV. 114 

Maharsi Matafga IV. 15 

Matsyendra II. 31, III. 76, 94, IV. 63 
Narayanatirtha I. 4, IV. 114 

Patajfijali IV. 114 

Srivara I. 19 

Suregvaracarya I. 11, 14 

VaSistha III. 76, IV. 15, 16, 22, 24, 41, 42 
Vidyaranya DI. 82 

Vyddha I. 11 

Vyasa IV. 15 

Yajfiavalkya II. 12, 37, 71, III 13, 66, IV. 114 
“Yogacintamanikara I, 11 
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Aditya-puraya IV, 15 
Amptasiddhi IIT. 100, IV. 114 
Badarayana-bhasya IV. 15 
Bhagavadgita I. 4, 9, 12, II. 43 
Bhagavata III. 52 
Brahmanda-purana III. 47 
Brahmavaivarta III, 47 
Daksasmyti IV. 15 

Garudapuraya IV. 15 
Gorakgagataka III, 113, IV. 27 
Goraksasiddhanta III. 73 
Igvaragita IV. 114 

Kathavalli IV. 15 

Koéa IV. 9 

Kirmapuraga II. 48, II. 47, IV, 15 
Lidgapuraya IT. 12 

Mahabharata IV. 15 
Maitrayantya-mantra IV. 98 
(Karakesu) Manorama II, 59 
Markandeya Purana IV. 113 
Nanartha III. 38 
Nandikeévara-puraya I. 13 
Nidana II. 35, 

Patafijala-bhasya IV. 6, 7 
Pataiijalasitra I, 17, IV. 1, 6, 15, 98, 107, 108 
Rajayoga III. 14, IV. 72 
Siddhasiddhantapaddhati I. 1 
Sivambukalpa II. 98 
Skandapurapa I. 14, 60, IT. 12, IV. 15, 113 
Sruti I. 15, I. 66, IV, 105 
Tripurasara-samuccaya 1V. 67, 83 
Vaidyaka I. 62 

Vaijayanti IV. 109 

Vayupurana II. 27 
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Vayusamhita I, 11 
Visnudharma IV, 15 
Visnupuraya IV. 97 
YAjiiavalkya-smyti IV. 15 
Yogabhaskara IV, 118 
Yogabija I. 14, IV. 15. 114 
Yogacintamani II. 12 
Yogavasistha I. 3 
Yogiyajfiavalkya-smyti I. 4 


875 


Vill 
Passages on Yoga quoted from selected sources 
BHAGAVADGITA 

anasritah karmaphalam karyam karma karoté yah | 

$a sannyasi ca yogi ca na niragnir na cAkriyah || VI. 1 
He, who does the work which he ought fo do without seeking ifs 
fruit, he is the Samnyasin, he is the Yogin, not he who does not 
light the sacred fire, and performs no rites. 

buddhiyukto jahatiha ubhe sukrta-duskrte | 

tasmad yogaya yujyasva yogah karmasu kausalam || I. 50 
One, who has yoked his intelligence (with the Divine) (or is estab- 
lished in his intelligence), casts away even here both good and evil. 
Therefore, strive for Yoga, Yoga is skill in action. 

Sukham atyantikam yat tad 

buddhigrahyama-tindréyam | 

vetts yatra na caivayam 

sthitaé-calats tattvatah || VI. 21 
That, in which he finds this supreme delight, perceived by the 
intelligence and beyond the reach of the senses, wherein established, 
he no longer falls away from the truth. 
(With this compare Katha Upanisad Ii. 12) 

tam vidyad duhkha-samyoga-viyogam yoga-samjritam | 

sa nigcayena yoktavyo yogo nirvinna-cetasa |/ Vi. 23 
Let that be known by the name of Yoga, this disconnexion from 
union with pain. This Yoga should be practised with determination, 
with heart undismayed. 

yada viniyatam cittama-tmanyeva-vasthite | 

nihgprhah sarva-kamebhyo yukta ityucyate tada || VI. 18 
When the disciplined mind is established in the Self alone liberated 
from all desires, then is he said to be harmonised (in Yoga). 
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yastui-ndriyani manasé niyamya-rabhate’rjuna | 

karmendriyath karmayogma-saktah sa visisyate |/ Il. 7. 
But, he who controls the senses by the mind, O Arjuna, and, without 
attachment, engages the organs of action in the path of work, he is 
superior. 

yatha dipo nivatastho ne’ngate so’pama smrta | 

yogino yatacitlasya yufijato yogama-tmanah |] VI. 19 
As a lamp, in a windless place, flickereth not, to such is likened the 
Yogi of subdued thought who practises union with the Self (or, 
discipline of himself). 

yatroparamate citlam niruddham yogasevaya | 

yatra caiva-tmana-tmanam pagyan-natmans tugyati || V1. 20 
‘That, in which thought is at resf, restrained by the practice of 
concentration, that in which he beholds the Self through the self. 

yogasthah kuru karmant samgam tyaktva dhanaftjaya | 

stddhya-siddhyoh samo bhiitva samatvam yoga ucyate |/ Tl. 48 
Fixed in Yoga, do they work, O. winner of wealth (Arjuna), aban- 
doning attachment, with an even mind in success and failure, for 
‘evenness of mind is called Yoga. 

yuktah karmaphalam tyaktva santima-pnots naisthikim | 

ayuktah kamakarena phale sakto nibadhyate |] V. 12 
The soul, in union with the Divine, attains to peace well-founded, 
by abandoning attachment to the fruits of works, but he, whose soul 
is not in union with the Divine is impelled by desire, and is attached 
to the fruit (of action) and is (therefore) bound. 

NARADIYA BHAKTISOTRA ON BHAKTIYOGA 

s& tvasmin parama-prema-raupa | 1. 2 - 
Ardent love of God is Preman. 

amrta-svaripa ca | 1 3 
I (ie. Preman) is of the nature of nectar, 


Yallabdhva pumin siddho bhavatyamrto bnavati irpto bhavati | 
L4 
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By getting which man becomes successful (in Siddhs), immortal and 
contented. 
Yat prapya na kimeid vaftchati na Socati na dregs na ramate 
notsaht bhavaté | I. 5 


Having acquired which one does not desire anything, nor grieves, 
hates, takes delight nor becomes zealous. 


Yaj j"atva sattvo bhavati stabdho bhavatya-tmaramo bhavati | 
1.6 


By knowing which one is possessed of the quality of Sattva, becomes 
insensible fo everything else or, according to some, devoid of all 
vasandas or latent impressions, and finds joy in the Self. 


8& na kamayamana nirodha-rupatvat | 1. 7 

It is not led by vasanas, because by it all vasands are set at rest. 
anirvacaniyam premaripam I. 51 

Preman (towards God) is beyond words. 
mikasvadanavat I. 52 

(Beyond words) like the dumb person’s experience of taste. 


SANDILYA-SUTRA 
Sa paranuraKtiri-évare I. 2 
That (Bhakti) is the greatest attachment to God. 
gaunya tu samadhi-siddhih | 1. 20 
By secondary (Bhakti) Samadhi is achieved. 


Ix 


Later Upanisadic texts, containing Yoga material, 
are the following. Their titles are arranged in 
the English alphabetical order. 


Advaya-tarakopanigad 
Belonging to Sukla Yajurveda, its sole aim is the 
Brahman alone. It attempts an exposition of the 
essence of Rajayoga. 

Amptanadopanigad 
A part of the Krgna Yajurveda, it seeks to establish 
that the pure-minded reach the goal by means of 
Sravana, Manana, etc. Those, with impure mind, may 
attain liberation by meditation on the Brahman and 
Practice of Sadanga (not the usual Astanga) Yoga. 

Amptabindiipanisad 
Belonging fo the Krsna Yajurveda, it lays down that 
mind is the cause of both bondage and liberation, and 
that the ultimate goal can be reached by the knowledge 
of Brahman only, 

Brahmavidyopanisad 
Part of the Krsna Yajurveda, it deals with Pranava- 
hamsa-vidya as the means to the realisation of the 
Brahman, : 

Daréanopanisad 
The subject-matter is a detailed exposition of Astanga 
Yoga whereby the Supreme Brahman can be realised. 
It concludes with a description of the non-relative 
absolute Brahman. 

Dhy&nabindiipanisad 
Part of Krsna Yajurveda. It deals with Brahman to 
realise which are necessary Pranava, the Ajapa Hamsa- 
vidya and the six (not eight) Yogangas. 
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7. Hamsopanisad 
Belonging to Sukla Yajurveda, it sets forth the nature 
of Hamsa-vidya as leading to Brahmavidya. 

‘8. Kesurikopanisad 
A part of the Krsna Yajurveda, it treats of Yoga by 
which the obstacles in the way fo the realisation of the 
Brahman are removed. 

9.- Mahavakyopanisad 
Belonging to the Atharvaveda, it deals with the per- 
ception of the unreality of the phenomenal world apart 
from the Atman, and with the realisation of the 
Brahman by means of such knowledge. 

10. Mandala-brahmopanisad 
It belongs fo the Sukla Yajurveda. ts contents are 
the subtleties of Astanga-Yoga, essence of Rajayoga 
explained by ifs constituent elements, the three types of 
introspection, fivefold ether, twofold Taraka, etc. 

AL NG pimnpates : 
Belonging to the Rgveda, it deals with the following : 
achievement of Videhamukti (liberation in the dis- 
embodied state ) resulting from the destruction of 
threefold Karman by one who has mastered the means 
in the form of Nada, through the description of the real 
nature of the Supreme Brahman ; 
means of Brahman-realisation in its qualified aspect, by 
one who has the knowledge of the qualified Brahman 
as indicated by the Pranava in its Vairaja aspect. 

12. Pasupata-brahmopanigad 
Belonging to the Atharvaveda, it deals particularly with 
the real forms of Hamsa and Sutratman ; its final goal 
is the realisation of the non-relative absolute Brahman. 

13. + Sandilyopanisad 
It belongs to Atharvaveda. Its contents are : 
eight accessories of Yoga, the primary and secondary 
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14. 


15. 


16. 


17. 


18. 


19. 


20. 


accomplishments to be achieved by them, attainment of 
Brahmanhood as the swmmum bonwm. 
Tejobindiipanisad 
It belongs to the Krgna Yajurveda, and deals with 
attainment of ‘Videha- Mukti, state of the form of the 
absolute, all-pervading bliss and consciousness and com- 
prehension of the illusory character of the qualified, 
material existence which is distinct from Atman. 
Trisikhi-brahmanopanigad 
Belonging to the Sukla Yajurveda, it is an exposition 
of Astanga yoga as the steps to the realisation of the 
non-relative Brahman. 
Varahopanisad 
Belonging to the Krsna Yajurveda, it deals with 
J*%anayoga, description of the Brahman having no 
counterpart, the Turya-turya, the significance of the 
Pranava. 
Yogaciidimayi Upanisad. 
Belonging to the Samaveda, expounds the six stages of 
Yoga, and treats of the Brahman having no counterpart. 
Yogakundalyupanisad 
It belongs to the Krgna Yajurveda, and gives an ex- 
position of the Hatha and Lambika Yogas and a des- 
cription of the non-qualified Brahman, the object of the 
quest of all aspirants, 
Yogaégikhopanigad 
Belonging to the Krsna Yajurveda, it has, as its subject: 
matter, J7anayoga and the means to its achievement. 
Yogatattvopanisad 
Belonging to the Krnga Yajurveda, it deals with the- 
Mantra, Laya, Hatha and Rijayogas, the eight angas, 
viz. Yama, etc., and the ultimate goal of the. attainment: 
of the Brahman alone. 


Xx 
SIDDHIS (extraordinary powers) 


The YS. (III. 37, IV. 1) mentions Siddhés, miraculous or super- 
natural powers, and refers to them as Animadi (III, 45). Tradi- 
tionally, the following eight Siddhis are known : 

(i) Agiman—assumption of the smallness of the body like an 
atom at will. 

(ii) Mahiman—power to assume a huge form, 

{iii) Laghiman—lightness of huge mountain, etc. like that of 
cotton and the like. 

{iv) Gariman—heaviness, like mountain, even of such light things 
as cotton. 

{v) Prapti—attainment of whatever is desired ; e.g. touch of the 
moon with the finger-tip by a person on earth. It€ is 
also explained as the power to reach the proximity of 
even distant objects. 

{vi) Prakamya—freedom of desire ; e.g. diving and rising while 
on the ground as if the person were in water. 

(vii) Iéitva—power to shape anything as desired. 
(viii) Vagitra—power to control anything. 

We are fold in YS. IV. 1 that the Siddhis may be produced by, 
besides Samadhi, birth, drug, mantra (incantation) and tapas 
(austerity, penance)?, 

The YS. tells us of some other Siddhis too. These are stated to 
be attainable by the aspirant in course of his practice of each of the 
eight Yogangas. The Siddhis are as follows. Under Yama come 
the following : 


1. On this subject. see R. Garbe, Samkhya and Yoga, Grandriss der Indo- 
Arischen Philologie und Altertumskunde, Strassburg, 1996, Samkhya und 
Yoga; p. 46; J. H. Woods, The Yoga System of Patafijali, 3, 16-52 ; 
Woods, JAOS, XXXIV, 1915, p.p. 1 ff.; Lanman, Harvard Theological 
Review, 1918. 

2. The Bhagavata (XI. 16. 34) appears to echo this idea, 
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(a) 


(b) 
(€) 


(d) 


1} 


Ahimsi—The pratistha or realisation of it makes the as- 
Pirant friendly towards all living beings so that the 
latter have no hostile attitude to the former. 

Satya—Its realisation ensures the infallibility of the aspi- 
trant’s speech. 

Asteya —Its realisation enables the aspirant to have, within 
his reach, whatever he desires. 

Brahmacarya—Mastery over it enables one to get mastery 
over the eight kinds of Siddhi described earlier, and 
generates in him the power of transmitting these 
powers to his followers. 

Aparigraha—Its realisation enables the aspirant to have a 
knowledge of his condition in his previous life and 
existence after death, 

Under Niyama we have the following Siddhis. 


Sauca (internal and external purity) 
The realisation of internal purity leads successively to 
the purity of the psyche, its good cheer (saumanasya), 
its one-pointedness (aikagrya) sense-control and the 
psyche’s fitness for intuition of Self. External purity, 
when established, immunises him against Pollutants in 
other impure bodies. 

Santoga 
Anuttama sukha or the most excellent happiness ensues 
from the realisation of it. 

Tapas 
Realisation of it results in the Siddhis, Animii, etc., 
kaya-sampat (see Glossary) and kayadharmanabhighata 
or non-obstruction of bodily function by the elements, 
It leads also to Indriya-siddhé by which one can visua- 
lise very distant objects, and hear very distant sounds, 
etc, 

Svadhyaya 
Realisation of if enables one to visualise one’s desired 
deity as also the devatas of different grades, 
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5. Iévara-pranidhana 
Its realisation results in Samadht-siddhé by which the 
aspirant can have a correct knowledge of anything he 
likes to know. 

By successful practice of Asana, one can beat rigorous heat and 
cold. Control of Asana is followed by Pranayama the correct 
practice of which removes the shroud of nescience that obscures the 
true nature of Self. The successful practice of Pratyahara ensures 
perfect control over the senses. Such control, as stated by Vyasa, 
may be of four kinds, viz. 

(1) Non-attachment to objects of sense, 

(2) Unbridled power to use the sense-organs. 

(3) Detached perception of objects of sense. 


(4) Suspension of the functions of senses resulting from the 
one-pointedness of the psyche. The last one is the view of 
Jaigisavya, and seems to be endorsed by Vyasa. 


The following attainments are stated (YS. III. 36) to follow the 
true knowledge of Purusa : 

1. Pratibha—intuitional cognition. Explained in Vyasa-bhagya 
as knowledge of very subtle things, things between which 
and the aspirant there is something intervening and very 
distant objects, past and future. 

2. Sravana—according to Bhasgya, hearing of divine sound (divya- 
Sabda). 

3. Vedana—according to Bhasya, perception of divine touch (dévya 
sparéadhigama). 

4. Adarga—by it, as the Bhasya states, one can have a knowledge 
of the divine form (divyarapa-samvit). 

5. Asvada—according to Bhasya, by it one can have experience of 
divine taste (divya-rasa-samvit). 

6. Varta—perception of divine smell (divya-gandha-vijfana). 

The above are stated (YS. III. 37) to be wpasargas or hindrances 
with respect to Samadhi. The Bhasya says that they are obstacles 
because they stand in the way of the sight or realisation of the object 
of Samadhi. The same sutra holds that these are great attainments 
in the non-Samadhi state (vyutthana-see Glossary}. 
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The other extraordinary attainments through Yogic processes 
have been laid down in YS, Ill. 38-55. As these Sutras have been 
translated and annotated, we refrain from repeating them here. 

The HYP. refers to Siddhi, in the sense of miraculous power, at 
various places. In II. 43, it is stated that the practice of various 
Kumbhakas leads to the attainment of various Siddhis. III. 8 lays 
down that the Siddhis were proclaimed by Adinatha (Siva), and that 
these are dear to all Siddhas'. III. 83 asserts that even a person, 
living in defiance of the discipline prescribed in Yoga, can attain 
Siddhi only if he properly practises Vajroli. Ill. 120 states that 
the Yogin, who successfully practises Saktictlana, becomes a posses- 
sor of the Siddhis. IV. 8 tells us that one, practising yoga under 
the guidance of the Guru, attains Siddhi. IV. 74 also refers to 
Siddhis in the sense of supernormal powers, 

From the foregoing it is clear that there is no ground for the 
popular impression, especially among some western people, that the 
supernatural centres around Yoga and the Yogins. While the 
practitioner of Hathayoga may set store by such powers, the aspirant 
for the higher form of Yoga discards them. 


1, This may be true in the case of Hathayoga. But, as we have seen, these 
are regarded as hindrances to Rajayoga. 
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Drasty I. 3, II. 17, IV. 23 

Dydha I. 14, 

Dyk Il. 6. 
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Drsta I. 12, 15 
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Karuna I. 33 
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Ksaya III. 11, 43, 50 
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Madhya I. 22 
Mahattva I. 40 
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Pranidhana I. 23, II. 1 
Pranta II. 27 
Prasamkhyana IV. 29 
Prasantavahita III. 10 
Prasupta IT. 4 
Pragvasa I. 31 
Pratibha IIT. 33, 36 
Pratipaksa II. 33, 34 
Pratipatti III. 53 
Pratiprasava II. 10, IV. 34 
Pratiyogi IV. 33 
Pratyahara II. 29, 54 
Pratyakcetana I. 29 
Pratyaksa I. 7 
Pratyaya I. 10, 18, HI. 2, 12, 17 
19, 35, IV. 27 
Pratyayanupaéya II. 20 
Pravibhaga III. 17 
Pravrtti I. 35, {I. 25 
Pravrttibheda IV. 5 
Pravrttyaloka ILI. 25 
Prayatna II. 47 
Prayojaka IV. 5 
Punya IL. 14 
Purusa I. 16, III. 35, 49, 55 
Iv. 18 
Purusartha-Sfinya IV. 34 
Pirva-jati-jiiana TIT. 18 
Raga II. 3, 7 


394 Studies in Origin and Development of Yoga 


Rtambhara I. 48 Samya III. 55, IV. 15 
(Kaya) Riipa Ill. 21, 46 Samyama III, 4, 16. 17, 21, 22, 
Ruta-jiiana III. 17 26, 35, 41, 42, 44, 47, 52 
Sabda I. 9, III. 17 Samyoga II. 17, 23, 25 
Sabija I. 46 Sanga III. 51 

Sada IV, 18 Sannidhi II. 35 

Sahabhuvah J, 31 Santa IIT. 12, 14 

Saithilya II. 47, III. 38 Santosa II. 32, 42 
Sakgatkarana III. 18 Saptadha II. 27 

Sakti III, 21 Sariravega III. 38 

Salambana IIi 20. Sariipya I. 4 


Samadhi I. 20, 46, 51, U1, 2,29, Sarva I. 51, 11.15, 37, 54, IV. 31 
45, IIL, 3, 11, 37, IV. 1, 29 Sarvabhilta III 17. 49 


Saméadhi-parindma III, 11 Sarvabhauma II. 31 
Samana III. 40 Sarvajfia I, 25 
Samépatti I. 41, 42, I. 47, Sarvarthata III. 11, IV. 23 
IIL. 42 Sarvatha III. 54, IV. 29 

SamApti IV. 32 Sarvatha-visaya III. 54 
Samaya II. 31 Sarvavisaya II". 54 
Sambandha III. 41, 42 Satkara I. 14 
Samegshitatv.. IV. 11 Sattva II. 41, III. 35, 49, 55 
(Vajra) Samhananatva III. 46 Satya II. 36 
Samhatya IV. 24 Sauca II. 32 
Samjiia I. 15 Saumanasya II. 41 
Samkara III. 17, IV. 21 Savicdra I. 44 
Samkhya II. 50 Savitarka I. 42 
Samkirna I. 42, III. 35 Siddha III, 32 
Samprajfiata I. 17 Siddhi II. 43, 45, III. 37, IV. 1 
Sampramosa I. 11 Smaya III. 51 
Samprayoga II. 44, 54, Ill. 21 Smrti I, 6, 10, 20, 43, IV. 9. 21 
Saméaya I. 30 Sopakrama IIJ. 22 
Samskara I. 18, 50, II, 15, TII.9, Sraddha I. 20 

10, 17, 18, 22, IV. 9, 27 Sravana IIL, 30 
Samvedana III. 38 IV. 22 Sravana III. 36 


Samvit III. 34 Srotra III. 41 


Word-index of Patafijala Yogasatra 395 


Sruta I. 49 Tapas II. 1, 32, 43, IV. 1 
Stambha II. 50, !17. 21 Taraka III. 54 
Sthairya III. 31 Tara IIT. 27 
Sthani IN, 51 Tatharadha IT. 9 
Sthira II. 46 Tatstha I. 41 
Sthiti I. 13, 35 Tivrasamvega I. 21 
Sthitigila I. 18 Trividhakarma IV. 7 
Sthilla I. 44 Tala Ill. 42 
Styana I. 30 Tulya III. 12 
Suci I. 5 Udana III. 39 
Suddha II, 20 Udara II. 4 
Suddhi I. 41, 01, 55 Udaya III. 11 
Sukha I, 33, III. 5, 42, 46 Udita III. 12, 14 
Sukhanugay7 I, 7 Upasarga III. 37 
Stiksma I. 44, 45, II. 10, 111.25,  Utkranti III. 39 
44, IV. 13 Vacaka I. 27 
Sinya I. 43, III. 3, IV. 34 Vaira II. 35 
Sarya III. 26 Vairagya I. 12, 15, III. 50 
Svabhasa IV. 19 Vaisaradya I. 47 
Svabuddhi IV. 22 Vaitrsnya I. 16 
Svadhyaya II 1, 32, 44 Vajra III. 46 
Svafiga II. 40 Varanabheda IV. 3 
Svapna I. 38 Varta III. 36 
Svarasavahi II. 9 Vasana IV. 8, 24 
Svartha III. 35 Vastkara I. 15, 40 
Svarilpa I. 43, II. 23, 54, 111.3, Vastu IV. 16, 17 
44, 47, IV. 12, 34 Vastusamya IV. 15 
Svariipagiinya III. 3 VastuSinya I. 9 
Svasa I. 31, IT. 49 Vastu-tattva IV. 14 
Svavisaya IT. 54 Vasyata II. 55 
Tadafijanata I. 41 Vedana III. 36 
Tadgati III. 28 Vibhakta IV, 15 
Tanu II. 4 Vicdra I. 17, 44, 47 
Tani II. 2 Viccheda II. 49 
Tapa II. 15 Vicchinna II. 4 


396 Studies in Origin and Development of Yoga 


Videha I. 19 
Vidhdrana I. 34 
Vidugah II. 9 
Vikalpa I. 6, 9, 42 
Vikaranabhava III. 48 
Viksepa I. 30, 31 
Vinivstti IV. 25 
Viniyoga II. 6 
Vipaka 1. 24, II. 13 
Vipakanuguna IV. 8 
Viparyaya I. 6, 8 
Viplava IT. 26 
Viprakysta III. 25 
Viréma I. 18 
Virodha IT. 15 
Virya I. 20, II. 38 
Visaya I. 11, 15, 33, 37, 44, 45, 
49 
Visayavati I. 35 
Visayibhita III. 20 
Viéesa II. 19 
Visesadarsin IV. 25 
Visesartha I. 49 
Visoka I. 36 
Vitariga 1. 37 


Vitarka I. 17, 42, 43, IL. 33, 34 

Vitysna I. 15 

Viveka IV. 26 

Vivekaja III. 52, 54 

Vivekakhyati II. 26, 28 ; IV. 29 

Vivekanimna IV. 26 

Vivekin II. 15 

Vrtti I. 4,5, 10, 41 ; IF 11; 
Ill. 43 (Akalpita Vrtti) 

Vyadhi I. 30 

Vyakhyata II. 13 

Vyakta IV. 13 

Vyapadesa III. 14 

Vyavahita III. 25 ; IV. 9 

Vyttha III. 27, 29 

Vyutthana III, 9, 37 

Yama II. 29, 30 

Yatha I. 39 

Yatna I. 13 

Yoga I. 1, 2,42; I. 1; 1V.7 

Yogadga II. 28 

Yoganugasana I. 1 

Yogin IV. 7 

Yogyata II. 53 

Yogyatva II. 41 


10. 


REFERENCES 
Chapter—I 
INTRODUCTION 


It belongs to Bhradi, Divadi, Rudhadi and Curadé Ganas, and 
denotes respectively Samyamana (to unite!, Samadhi (concen- 
trate’, Yoga (to unite, put to, appoint, give, prepare, etc. and to 
censure. Yoga in Yoga philosophy stands for Samadhi. 

The compound may be expounded as Yoganam Raja (Raja- 
dantadisu param—Panini, II. 2. 31). 

The word Hatha means violence, force, oppression. Some 
suggest that HA and THA symbolically indicate the sun and 
the moon respectively. 

See Yogasikha Upanisad, V; Sivasamhita, iii. 29, V. 169 f. 
(Rajadhiraja-yoga). For meaning of the above terms, see 
Glossary. 

For meaning of the terms, see Samadhi in Glossary. 


Cf., for instance, 
Sreyan dravyamayad yajfaj jfanayajfiah parantapa | 
sarvam karmakhilam partha jnane parisamapyate |/ IV. 33 
C.f. janmakathantavada, YS. I. 39. 
See Samkara’s comm. on Mandikya-karika, IV. 2, 
According to some, there are six Yogangas. But, the Maha- 
bharata declares them to be eight (c.f. Vedegu castagupinam 
yogamahur manisinah). 
According to the Vyasa-bhasya, it means the restraint of the 
male organ. But, according to some, it has a wider meaning. 
See Glossary. It may be noted that the YS. appears to be 
intended only for men and not women, as the mention of the: 
male organ above implies. 
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11. 
12. 


17. 


18. 
19, 


20. 
2i. 
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Also see Appendix II. 
It is interesting to note that, though if is highly praised in 
Brahmanical works, the Jaina monk, Hemacandra decries it 
by saying that it gives no rest to the mind, causing physical 
exertion by Puraka, Kumbhaka and Recaka ; thus pranayama 
is an obstacle to mukti. See Yogagastra of Hemacandra, 
Prakaga VI, VS 4-5, Jaina Granthamala, Surat, V.S. 1995. 
For a discussion on Pranayama, see A. H. Ewing, The Hindu 
Conception of the Functions of Breath, etc. in JAOS, XXIV, 
2nd, half. 
See HYP. (Adyar, 1975), p. 24. 
It is of two kinds ; one is preceded by Recaka, and the other 
by Puraka. 
See More about Dhyana in JH(Q., XVI. 1940, 
See D. Frawley, Astronomical Evidences, etc., Glory of India 
(Quarterly Jour. on Indology), vol. V, Nos. 3-4, 1981, pub. by 
Mofilal Banarsidass, Delhi. 
The following 10 works, commented upon by Samkaracarya 
( 8th-9th cent. ), are regarded as the genuine and ancient 
Upanisads : [éa, Kena, Katha, Praéna, Mundaka, Mandukya, 
Taittiriya, Aitareya, Chandogya, Brhadaranyaka. 
Considerable theoretical and practical material is contained, 
inter alia, in the following Upanisads : 
Amrtabindu, Brahmavidya, Dhyanabindu, Kgurska, 
Nadabindu, Tejobindu, Trisikhibrahmana, Yogasikha, 
Yogatattva, Yogakundali, Yogacudimant. 
So called as supposed to have been born from a golden egg. 
Cf. Kleéa-karmavipaka-sayair-aparamrsiah purusa-viéega 
ifvarah. YS.1. 24. 
Tatra niratigayam sarvajfa-bijam, Ibid. I. 25. 
This appears to have heralded the yogic practices, 
C.f. Mattri of YS. I. 33, 
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22, 
23° 
24. 
25. 
26. 


27. 
28. 
29, 
30, 


31. 


32. 


33. 


34. 


35. 


36. 
37. 


38. 


C.f. Dvega in YS. IL. 8. 

Sawa in YS. I. 32. 

Satya, YS. Il. 30. 

Mitahara, HYP. I. 58. 

Vatragya of YS. I. 12 is a prerequisite of it. 

Samyama, YS. III. 16, 17 etc. Self-control includes brahma- 
carya Which is mentioned in Y9. II. 30. 

Santosa, YS. II. 32. 

Ahimsa, YS. I. 30. 

C.f. Ahimsa-satya-steya-brahmacarya-parigraha yamah. YS. 
II. 30. 

C.£. Vitarka-badhane pratipakgabhavanam. YS. Il. 33. In the 
case of obstruction by improper thoughts, the constant ponder- 
ing on the opposites is prescribed. The improper thoughts 
are himsa, anrta (untruth), steya (theft), abrahmacarya (non- 
continence), parigraha (attachment to objects of sense), agauca 
(impurity), asantosa, atitikga (non-fortitude), otha vakya 
(useless speech), hinacaritra-bhavana (thought about vile 
characters), 

In the forms of Paficaklega, viz. Avidya (nescience, ignorance), 
Asmita (self-feeling, ego}, Raga (attachment), Dvega (hatred), 
Abhinivega (desire to continue to be what one is). 

Also see sections on ‘Yoga and Sex’ and ‘Yoga and Tantra’, 
and account of the Natha School. 


Vide Mahavagga (I. 6, 19-22). 

See Majjhima Nikaya, vol. 1, pp. 21-22 (Trenckner’s ed., 
1888). 

Vide Sogen, Systems, p. 213. 

See Sarva-daréana-samgraha, chap. II. 

This doctrine, perhaps, originated in the second century of the 
rise of Islam or about the time of Hejira (622 A.D.). The 
Sufis are so called, because they used to wear garments made 
of wool (suf). 
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48. 
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Cf. Samkhyakarika and Kawmudi, 62 ; Pravacana-bhagya and 
Vrtti, iii. 23-24. 

YS. and Vydasa-bhagya, iii. 54. 

See S. N Das Gupta, Yoga Philosophy in relation to other 
Indian Systems of Thought. 

For details, see E. W. Hopkins, Yoga-technique in the Great 
Epic, JAOS, XXii, 1901, 2nd half, p.p. 333-379. 
Kayasampai—YS., iii. 45, 46. 
riupa-lavanya-bala-vajrasamhananatvani etc. YS. iii. 46. 

Cf. 1ato dvandvanabhighatah, YS., ii. 48. 

It may mean sacrificial shed, place of worship, temple, etc. 

Cf. YS. Il. 52-53 and Vyasa-bhasya thereon. 


The three syllab'es Bhar, Bhurah and Svah, usually uttered 
after Om and before the Gayatri Mantra. 

It should be noted that Mallinatha (c, 14th century A.D.) takes 
Yoga to mean paramatma-dhyana (meditation on Paramatman, 
or, Supreme Soul, i.e. Brahman). Thus, it is clear that, by 
Mallinatha’s time, the concept of Yoga was changed from 
citta-vptli-nirodha to dhyana ; in other words, the end was 
transformed into the means. This transformation is noticeable 
even earlier. Amarasimha (c. 4th cent. A.D.), in his Nama- 
linganusasana, gives dhyana as a synonym of Yoga. 
Traditionally attributed to Valmiki, and the full title of the 
work is Yogavasistha Ramayana. 

Pre-Samkara (c. 800), according to some, post-Samkara, accor- * 
ding to others. In the opinion of S, N. Das Gupta, the 
author was later than K4lidasa who probably flourished in the 
fifth century A.D. He is inclined to think that the author 
was probably a contemporary of Gaudapada (Samkara’s grand- 
teacher) or Samkara or a century anterior to them. See Das 
Gupta, Hist. of Ind. Phé , vol. II (1952), p. 231. 

Alternative reading—padartha-bhavana—when the etal 
is certain that he is the ultimate Reality. 
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51. 
52. 
33: 


54. 


55. 


56. 
37, 


58. 


59. 


Also see the section “Yoga and Sex’. 

Buddhist Esoterism, p. 166. 

Hindu Tantra does not lay much stress on the retention of 
semen, Hathayoga, however, points out the benefits of this 
practice. For example, see Vajroli in HYP, III. 85, 101. 
The renowned Siddha, Tilopa, is said to have initiated his 
disciple, Naropa, to the Tantric Maithuna Sadhana. 
Popularised mainly by Woodroffe or Avalon (1865—1936) 
and, in recent times, by Gopikrishna by his published works, 
For an account of this type of Yoga, see K. N. Udupa, 
Stress and its Management by Yoga, chap. 14. 

For a short account of Krama Tantricism, see S. C. Banerji, 
A Brief History of Tantra Literature, (1988, pp. 416 ff. 

Cf. YS. I. 33, II. 30. 

See passage from Hevajra-tantra MS, p. 22(B), quoted by 
S. B. Das Gupta in his Obscure Religious Cults, p. 31, 
fn, 2. 


See passage from Acintyadvaya-kramo-padega quoted by Ibid., 
p. 31, fn. 4. 

See YS. I, 23, 24; II. 1 

In the absence of any other term, we use this word God 
to indicate the Iévara of YS. As we shall see, Iévara of 
Patafijala-daréana is not exactly what is denoted by the word 
‘God’. 

See Glossary. 

See Glossary. 

Indian Philosophy, I. p. 371, 

Ibid., fn. 3. 

See note on HYPI. 12. 

It may denote a pile of stones used as a land-mark, a monn- 
ment, tomb-stone, sacrificial shed, a place of religious 
worship, altar, sanctuary, a temple, a Buddhist or Jaina 
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66. 


67. 


68. 


69. 
70. 


11, 
72. 


73. 


74. 
75. 


76. 


71. 
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temple, a religious fig-tree or any tree growing by the side of 
streets. 

A species of plant bearing a berry, the inner part of which is 
waxy and aromatic. M.M. Wms. 

Besides being mentioned in uncompounded form, it has 
been mentioned in compounds, viz. amarambha, malarambha 
and rambhadanda. In the uncompounded form, it appears to 
mean plantain fruit “(Musa sapientum). Amarambha seems 
to denote raw plantain. The meaning of malarambha is not 
clear. Rambhadanda perhaps means plantain tree which is 
even now used as food.” 

As the same word has been already used, it perhaps means 
edible root. 

A kind of medicinal plant. M. Wms. 

Meaning not clear ; does it mean tender vegetables which are 
not mature? In S. C. Vasu’s edition, it has been rendered as 
green fresh vegetables. 

The pot-herb Octmum Sanctum M. Williams. 

It is rendered by S. C. Vasu as aphrodisiac or stimulant. It, 
however, does not seem to be proper food for a Yogin who 
has to practise brahmacarya. 

It may mean milk or condensed milk. As milk is generally 
considered to be good for all, we have preferred to translate 
it as condensed milk which is usually regarded as causing 
indigestion. 

The text appears to read draksangu (2) 

This word is not clear. It cannot be navanita which has been 
mentioned earlier. The translator writes navant-phala. 
Monier Williams does not mention such a fruit. He, however, 
mentions Lavali-phala (Cicca actda). 

How can this prohibition be reconciled with the permissible 
food referred to as pawruga above ? 

Which meaning is intended by the author is not clear. 
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78. 


79. 


‘80. 


il. 
82. 
83. 


85. 


86. 


87. 


88. 
89, 
90. 


It may denote pungent, emitting strong odour, foul-smelling, 
bitter, disagreeable. The precise meaning, intended here, is 
not known. 
I, 56, 57 provide that, for curing the disease, called Vatagulma, 
the Yogin should take Yavagu, retain it, and then vomit it or 
pass wind, 
It denotes Long pepper. The botanical name is Aglaia 
odoratissima Blume. It may also denote a creeper said fo put 
forth blossoms at touch of women. The first meaning appears 
to be intended here. 
It may mean a grain, very small quantity or an ear of corn. 
See P. V. Kane, History of Dharmaéastra, Il, pt. 1, p, 643. 
It may denote a'mendicant in general, a religious mendicant, 
a Brahmana in the fourth order of his religious life or a 
Samnyasin, a Buddhist mendicant. Whatever meaning may 
be intended here, the person Saaeetned must be regarded as 
practising Yoga. 
Cf. Vyavasayatmika buddhirekeha kurunandana | 
bahuéakha hyanantas’ca buddhayo’ vyavasiyinam |/ 

Bhagavadgita, Ul. 41 “O joy of the Kurus (Arjuna), resolute 
understanding is single, but the thoughts of the irresolute are 
many-branched and endless”. 

Radhakrishnan 
Also see ‘Therapeutic Value of Yoga’, ‘Yoga, Hyponosis and 
Psycho-analysis’. 
Forms and Techniques of Aliruislic and Spiritual Growth, 
p. 15. 


See Forms and Techniques of Alirutstic and Spiritual Growth, 
p. 18 


Also see the section ‘Yoga and Tantra’. 
Obscure Religious Cults, p. 18. 
P. C. Bagchi, Studies in the Tantras, p. 92. 


Studies in Origin and Development of Yoga 
MS. Cambridge Add., 1364 mentioned by S. B. Dasgupta in 
Obscure Religious Cults, p. 25, f.n. 3. 


Full text in Shri Aurobindo on himself and on the Mother 
(1953), pp. 309-314. 


See I. Sen, ‘“‘A Psychological Appreciation of Sri Aurobindo’s 
System of Integral Yoga”, Sri Aurobindo Mandir Annuab, 
15.8.44, Calcutta. 


Ajnanena-vriam jfanam tena muhyanté jantavah. 
Utsideyur-ime loka, etc. 

Karmanyevadhifaraste, etc. 

Niyatam kuru karma tvam, etc. 

Tasmada-saktah satatam karyam, etc, 

Yat karosi yadas’nisi...tat kurugva madarpayam. 


. Sve sve karmanyabhiratah samsiddhim labhate. 


Yatah pravrttir-bhutanam yena sarvami-dam tatam | 
svakarmana tamabhyarcya siddhim vindati manavah |/ 
History of Dharmaéastra, V, pt. 2, p.p. 1465-1466. 
api varnavakrstastu nari va dharma-kamksini | 
tava-pretena margena gaccheam paramam gatim || 


Santi, 232.32. 
. Vide K. N. Udupa, Stress and Its Management by Yoga., 
p. 176. 
. Ibid. p. 211. 


. Vide Bharatiya Vidya Bhavan’s Journal, November, 1958 


(pp. 111-120). 


. Yoga, immortality and freedom, trs. by W. R. Trask, 1958, 


p. 359. 


. In view of the popular craze for Yoga, some of them have 


been writtien for making money, and are not dependable. In 
Vedanta for the Western World, ed. C, Isherwood, 1948. 
A. Huxley warns against the harmful surfeit of books on 
Yoga (p. 376). 
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108, 
109. 


110. 
111, 


112. 


113. 
‘114. 


115. 
116. 


117, 


118. 


119. 


Vide Reconstruction of Humanity. 


Forms and Techniques of Altruistic and Spiritual Growth. 
pt. II, Chap. XVI. 


C. f. Bases of Yoga. 


He expresses complete agreement with the criticism of Psycho- 
analysis by Sri Aurobindo in a letter, dated Massachusetts 
(USA), Sept. 10, 1962, addressed to I. P. Sachdeva, author of 
the Yoga and Depth Psychology (q. v , p. 186, f.n. 3). 

peed Ancient Psychosynthesis v/s Modern Psychoanalysis, 
p. 292, 

Vide Prabuddha Bharat, Feb., 1936, p. 189. 


See A. W. Watts, Psychotherapy Kast and West, p. 15. 
C. f. H. Mowrer, The Crisis in Psychiatry and Religion. 


K. a Stress and its Management by Yoga, 1989, 
p.1 


— odin and Haich, Yoga Uniting East and West, 
Pp 

Vide Our Relation to the Absolute—a study in True Psycho- 
logy, Preface, p. vi, 1946. 

For the technical terms, see Word-Index and Glossary. For 
‘the therapeutic effect of Yoga, see Sri Ananda, The Complete 
Book of Yoga. The author s:ys, in the introduction, that his 
-book is based on the practical experience of the great Indian 
Yogis and sages, plus original Sanskrit Writings on therapeutic 
Yogic practices’. This book contains much more than what 
is contained in the HYP. Moreover, curative effects of 
different Asanas, etc. have been dealt with mush more 
elaborately. For a detailed account of Yoga therapy, based 
on original texts, experiments, experience and research, see 
A. Soren, Living Yoga, Pt. III (Living Yoga-Psycho-Physical) 
and Pt. IV total health—study and research). For inter- 
felation of Yoga and Ayurveda, see S. P. Mishra, Yoga and 
Ayurveda. For the part played by psycholozy in Ayurveda, 
see Brindavan Bagchi, Ayurvede Manodaréan (in Bengali). 
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132. 


133. 
134, 


Studies in Origin and Development of Yoga 


Psychotherapy East and West, 1971, p. 3. 

It may be noted that Morarji Desai, doyen of Indian politicians 
and a quondom Prime Minister of India, declared that one of 
the causes of his long and active life was the regular drinking 
of own urine for a long time. 

For the benefits accruing from it, see K. N. Udupa, Stress and 
tts Management by Yoga, Chap, 14. 

See Caraka, Vimana-sthana, I/5. 

Cf., for instance, Caraka, Sarira, 1/27. 

E g. Caraka, Sarira, 1/18. 

E.g. Caraka, Sutra, VIII/4. 


Kayasampat includes Ripa, Lavanya, Bala, Vajra-samhanana 
(body of adamantine hardness). See YS. Ill. 45, 46. 


See K. T. Behanan, Yoga—a scientific evaluation, 1937, 
p. 236. 

For Freud’s emphatic rebuttal of the view of his critics that 
the unconscious serves no useful purpose, see, S. Freud, The 
Ego and the Id., 14-15 (trs. by J. Riviere), 1917. 

For the names of several other institutions, see Yogendra, 
Yoga in Modern Life, 1966, p. p. 186-193. Some of the 
centres, listed by him, appear to be engaged in popularising 
Yogic physical education. Others seem to apply yogic 
methods to the treatment of diseases. Yet others appear to 
be designed for popularising different aspects of Yoga. 

grrr N. Udupa, Stress and its Management by Yoga, 1989, 
p. 363. 

Leonard Greenspoon, a Clemson University Professor of 
Religion, said Yoga had become a secular form of exercise and 
relaxation. Daily Newspaper, The Telegraph, Calcutta, 
10.9.90). 

Coster, G, Yoga and Western Psychology, 1974, p. 197. 

See C. G, Jung, ‘Yoga and the West’ (Trs. from German), in 
the Tournal, Praluddha Bharat, Feb., 1936, p. 174. 
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137. 


138. 


139. 
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141, 
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143, 


144, 


145. 


146. 
147. 
149. 


C. G. Jung, The Integration of Personality, p. 26. 

For criticism of Jung’s views, see I. Sen, ‘A Psychological 
Appreciation’ etc., Sri Aurobindo Mandir Annual, 15.8.44, 
Calcutta 


C. G. Jung, Yoga and the West (Prabuddha Bharat), Feb, 
1936, p. 173. 

Vide his article, Sane Psychology for Sane People, Psychology 
Magaxine, England, May, 1951. 

See his articles, Humanity needs Psycho-synthesis, (daily 
Hindu, India), 20.10,60. 

Ina letter, dated 4.4.60, addressed to I. P. Sachdeva, author of 
Yoga and Depth Psychology. 

In his article, the Integral Yoga of Sri Aurobindo as a Contem- 
porary Contribution to Indian Psychology, Journal of Educa- 
tion and Psychology, October, 1958. 

Presidential address, Tenth All-India Oriental Conference, 
Section, of Religion and Philosophy, 1940. 


Vide Ancient Psychosynthesis Vs. Modern Psychoanalysis, 
Section entitled ““The Way of Reconciliation” included in the 
last chapter. 


Vide Psychosomatic Yoga, p. 39. 


Vide Udupa, Stress and its Management by Yoga, 1983 (Rep 
1989), p. 112. 


See Udupa, Stress and its Management by Yoga, op. cit. 
Vide K. N. Udupa, op. cit., p. 164. 


The idea originated in China under the instructions of a 
Buddhist teacher, said to have been named Bodhidharma, from 
India. The term Zen is derived from the Chinese word 
Chan the origin of which can be traced to Sanskrit Dhyana. 
The fundamental conceptions of dhyana are found in old 
Taoism in China. The method of Chinese dhyana is descri- 
bed in the Sutra of Weitang, trs. by W. Mou-Lam. It is 
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151, 
152. 
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generally believed that the principles of Zen got into China 
along with Buddhism, and thence to Japan in the 12th 
century A.D. See Suzuki, Hssays in Zen Buddhism, 2nd 
series, 1993, p. 189. The Pi-yen-chi or Pi-yen-lu and the 
Wu-men-kuan ate the two most important Zen text-books. 
Essays, p. 217. Pi-yen means ‘Green Rock’, Chi ‘collection’ 
and lu ‘record’. The Japanese equivalent of Pi-yen-chi or 
Pi-yen-lu is Hekiganshu or Hekiganroko. Wu-men-kuan is 
Mu-Mon-Kwan in Japanese. 

Anuttara-Yogantantra in Sanskrit and rnal’byor bla medkyt 
royud in Tibetan. See Tantra in’ Tibet by Tsong-ka-pa (1977) 
p. 74. 

Tbid., p. 162, 


Ibid., p. p. 65, 66. 


a 


10. 


15. 


16. 
17. 
18. 


vy rkewn 


Chapter—IT 


See discussion on Yogargas. 

Ibid. 

These three correspond to Sravana, Manana and Nididhyasana. 
See our observations on God in Yoga philosophy. 

To be distinguished from the author’s work of the same title 
on medical science. 

The author subjects Vacaspati’s views on some points to 
criticism, and tries to show that the Yoga system is almost at 
par with Upanisadic philosophy. 

They are stated, in comm. on HYP, i. 5, to belong to Natha, 
such as hathavidya originated from Adindtha (Siva). the 
first of the Nathas. See Siddha in Glossary. 

See comm. on iii. 96. 

Temple or monastery. 

In Samkhya philosophy, it is of three kinds, viz. Adhyatmika 
(physical or mental), Adhibhautika (caused by some creature) 
and Adhidaivika (caused by an act of God), 

According to our mythology, the earth rests on the hood of 
Vasuki (the serpent-king) which is on a Jeviathan tortoise. 
Here dhanus does not mean bow, but the measure of length 
known as dhanus. It seems to mean that the seat of the 
yogin should not have stones, fire or water ( dampness ? ) 
within a radius of four cubits on all sides. 

This is prohibited perhaps in winter only, 

This may give rise to passionate desire, etc. 

It may mean determination (c.f. Krta-niécaya in Gita, ii. 37). 
The commentator, however, explains it (under i. 16) as faith 
or belief in the words of the scriptures and the gurw. 
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29. 
30. 
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We have described them separately. 


It is interesting to note that Manu considers a fish-eater as the 
eater of all meat (permitted and prohibited) c.f. matsyadah 
sarvamamsadah (Manu-smrti, V. 15). In Tantra, however, fish 
is one of the five essentials (pattcamakara) for Tantric Sadhana. 
Here it has not the technical sense of supernatural or 
miraculous powers obtainable by Yoga. 


It has been dealt with in detail in the section on Pranayama. 


Proceeding from Susumna. According to the Tripura-sira- 
samuccaya, the sound is of ten sorts like buzzing sound like 
that of a swarm of bees, like that of a flute, of a bell, of waves 
of an ocean, of thunder, etc. (See iv. 85, 86). 

Respectively with thumbs, forefingers, middle and ring fingers 
and with the rest. Such positions of the fingers are indicated by 
the term Paranmukhi Mudra. 


Ghata, Paricaya and Nigpatti have been explained in the 
Glossary. 


For the technical terms, not explained in the translation, see 
Glossary. 

King of yogas ; i.e. the mode of yoga, which teaches the attain- 
ment of the goal by suppressing the modifications or functions 
of the mind. See YS. i. 2. 

MS. Jodhpur 962 is entitled Caturatgi-vakya, by Caturahgi. 
Does it refer to the great Gautama Buddha ? 


One Allama is known to have been a teacher of Hathayoga- 
sampradaya, and is mentioned in Hatharatnaval, T.D. 6715. 
For TD, see Appendix on Manuscripts on Yoga. An Allama 
Prabhudeva is known to have been a teacher of Yoga, and a 
preceptor of the Lingayat sect. Also known as Prabhulinga. 
On his association with Basava and Lifgayat sect, see Basava- 
purana and Prabhulingalila. MD 2349 (Basavapurana, ch. 
13 on Allamaprabhu). Taylor I, p.p. 613, 654; II. 584, 


References —Chapter IT 411 
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32. 


33, 
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49. 


635, 687, 837-847, 854. III. 253, 274, 274, 546. 713, 
for the above abbreviation, see Appendix on Manuscripts 
on Yoga. 

A Yogatantra, entitled Ghodacoli (vakya 2), exists in MS 
Jodhpur 960 by Ghodacolt?. 

The translator of the HYP. takes it as the name of one 
Mahasiddha. But, it seems to refer to a sect of the Kapalikas. 
Vide comm. on iii, 96 of the HYP. 

In the Samkhya philosophy, sorrow is threefold, viz. adhyatmika 
(caused by the body or mind), adhidatvika (caused by God, e g. 
earthquake, storm, efc.) and adhibhautika (caused by some 
being, e.g. attack by a tiger). 

According to mythology, the world rests on a leviathan 
Tortoise. 

A measure of length equal to four hastas or cubits. The 


translator of the HYP. renders dhanuhpramana as the extent 
of a bow’s length. 


An open hall. 
Pariskrta bhami (comm.), i.e. a cleansed patch of land, 


According to commentator, practices like cold bath in morning, 
eating once only at night, subsistences on fruits only, etc. 


It may denote greediness, fickleness, lustfulness, etc. 
In Yogaéastra, it denotes a posture of the body. 


The commentator observes that, of 84 asanas, some important 
ones are being described. 


Yama or self-restraint is one of the yogaiigas or accessories of 
Yoga. See YS. ii. 30. 


Niyama or ethical culture is one of the yogangas. See 
YS. ii. 32. 


Frenum of the prepuce (Apte’s Dictionary). Perineum, accor- 
ding to the translator. 


See note on the translation of verse 50 supra, 
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Katu may also mean pungent, but a pungent substance 
being mentioned later, this meaning is not suitable. It may 
mean also bitter, but bitter articles are believed to be 
salufary. 

The commentator takes it to mean gudadi (molasses, etc.). 
According to the commentator, those which are not approved. 
Commentator observes—utkatam vidahé mircité loke prasid- 
dham. 

Commentator-pavitrannam s&yamika-nivaradi. These grains 
generally grow in hermitages., 

Comm.—éarkara (sugar). 

Comm. — tivrapadi khandagarkareti loke prastddha. 

A kind of kidney-bean. 

See verse ii, 22. 

The three humours, viz. Vata (wind), Pitta (bile), and Kapha 
(phlegm), the three vital elements in the body. The derange- 
ment or disorder of any of them is believed to cause 
diseases, 

According to Ayurveda, there are eighteen kinds of leprosy 
including leucoderma (Sveta-kustha). 

It is formed by resting the body on the toes, the heels 
pressing the buttocks, 

Elements of the body, which, according to the Ayurvedic 
authority, Vagbhata (I. 13), are Rasa (fluid substance), Asrk 
(Blood), Mamsa (flesh), Meda (fat), <Asthé (bone), Maija 
(marrow), Sukra (semen). 

These are of two kinds : motor organs, viz. speech, hand 
foot, anus, penis ; sensory organs, viz, eye, ear, tongue, 
nose, skin. 

Internal organs, viz. mind, intellect, thought, eye. 


Disorder of wind, bile and phlegm. 
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A measure of length equal to 12 afgulas, the distance 
between the thumb and little finger, both outstretched. 

Viz. Brahma-granthi, Visnu-granthi and Rudra-granthi, see 
IV. 70, 73, 76. 

That is, the six Cakras each of which is conceived as a lotus. 
Viz. Brahma-granthi, Vignu-granthi, and Rudra-granthi. 
Mahamudra, etc. See iii. 5 ff. 

The eight Siddhis, Anima, etc., see Glossary. 

These are five, See Glossary. 

Iqa, which is on the left, is called moon. 

Pitgala, which is on the right, is called sun, 

These are six, viz. Katu, Amla, Tikta, Kastya, Madhura 
Lavana. 

See next verse. 

This is done by the thumb and forefinger holding the tongue, 
and turning it to the right and the left. 

According to the commentary, this is done by the above fingers 
rubbed in the manner of milching a cow. 

Also see iii. 32. 

Another name of Vajroli Mudra (iii. 83 ff.) 

The nectar of moon that flows from the cavity above the 
tongue. 

Literally beef. Figuratively ‘go’ means tongue. Its entrance 
into the palate is called gomamsa-bhaksana. See next verse. 
Literally, wine of gods, For the meaning, infended here, 
see v. 49 infra. 

Mahapataka—grave sins are five ; viz. Brahma-hatya (murder 
of a Brahmana', Surapana (drinking of wine by a Brahmana), 
Steya (theft of gold of a Brahmaya), Gurvangannagama 
(adultery with preceptor’s wife), Samsarga (association with. 
the perpetrator of any one of the above sins). 
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Viz. the toes, ankles, knees, thighs, perineum, generative organ, 
navel, heart, ne:k, throat, tongue, nose, space between eyebrows, 
forehead, head and Brahmarandhra. 

It means the stay of the Praga, after it becomes motionless, in 
Brahmarandhra. 


The position will be as follows. With the back of the 
head, neck and shoulders resting on the ground, the body 
should be lifted in the air; the hips supported with hands, 
the elbows resting on the ground, if necessary. 

One should drink milk after sexual intercourse for stimulating 
the organ. 


By contraction of the organ, the semen can be drawn upward. 
The last portion is not clear. Our Sastras forbid sexual 
intercourse with a woman in her monthly course, and pres- 
cribes it after her purificatory bath Does it mean the fluid 
of the woman with whom sexual intercourse takes place after 
her bath 2? The commentary stafes that the verse is spurious. 


The commentator calls it Sivambu (lit. the water of Siva or 
salutory water 7). 


Sivambu or urine. 


According to commentator, these are head, forehead, eyes, 
shoulders, throat, heart (i.e, chest), hand, etc. 

According to the commentator, by if one can visualise the 
past, future and present, and distant things, The commentator 
adds that the methods of using urine should be ascertained 
from the Sivambukalpa, obviously the name of a treatise. 

We reproduce below the illuminating note, given in the Adyar 
translation of the HYP, 1975, p. 55. 

“That is, the Nada that begins at the Miladhara goes to the 
heart and unites with the bindu. The following may perhaps 
throw some light on these processes. The seminal fluid of 
man is called bija or bindu, and that of the woman, rajas. 
By the external union of these two, a child is produced. But, 


References—Chapter II 415 


102. 


103. 


104, 


105. 


only when these unite internally, ic. when the things that are 
really denoted by these expressions, unite in the inner man, 
he is called a Yogin. The bindu is said to be of the nature 
of the Moon and rajas of the nature of the Sun. From the 
union of these is attained the supreme state. The bindu is 
capable of giving svarga, meaning temporal pleasures, as also 
mokga, i.e. emancipation. It can lead a man into virtue or 
vice. In other words, understood literally, it leads to the attain- 
ment of worldly pleasures, and hence vice ; but if understood 
and practised according to its inner sense, it leads to virtue 
an emancipation.” 


Khecari bhavet—the translator of the HYP renders this portion 
as—attains perfection in Khecari ; but the construction does 
not warrant the meaning of Khecar? Mudra. 


It refers to Kundalini (lit. a young widow). 
That is Suswmna. 


Ganges and Yamuna stand respectively for Ida and Pifgala. 
See verse 110 below. 


. According to commentator, this process is to be Jearnt from 


the preceptor. 


. Movement of the abdominal muscle from left to right and 


right to left in a spiral. See A. Avalon (Woodroffe), The 
Serpent Power, 1964, p. 207. 

A measure of length equal to 12 angulas; the distance 
between the thumb and the little finger, both stretched out. 
The breadth of the thumb, equal to eight barley corns, in 
close juxtaposition in erect condition. 

The commentator adds that this happens with the contraction 
of the navel. 

One Muharta is equal to a period of 48 minutes, (Apte’s 
Dictionary). The commentator says—muhirtayor-dvayam... 
ghatika-catustayalmakam. According to him, one Muhurta is 
equal to two hours. 
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Praniyama-siddhi ( success in Pranayama ), according to the 
commentator. So, here the word does not indicate the eight 
conventional Siddhis, called Anima, etc. 

According to commentator, a period of forty days. The 
translator of HYP writes ‘within forty days’. But the 
commentator says—mandalat catvariméad dinalmakad- 
anantaram. 

It indicates asana in which firmness is required. 

It indicates kumbhaka in which there is silence as in the 
night. 

Punning'y the verse means this. The earth does not become 
worth living in-without a king. The night does not shine 
without the moon (which is called raja, c.f. somo’smakam 
brahmanainam raja—Taittitriya Samhita, 1. 8.10. 2). Seals, 
though of different varieties, do not look well without 
connexion with the king ; royal seals are regarded as important. 
Mudra may also denote coin which does not look beautiful 
without the king’s portrait. 

Free from Maya (illusion), according to commentary. 

Rocksalt is dissolved in water. 

The mind, being in the soul, is transformed into the soul. 
Addressed to the yogin who has attained jivanmukti. 

It is alive as long as it flows through Ida and Pingala. 

Mind remains alive as long as it is shaped by various objects 
of perception. 

Destruction of Prana takes place when it remains motionless. 
in Brahmarandhra. Mind dies when it ceases to be modified 
by the objects. 

See verse i. 12, 

The idea is—vasana being destroyed, samirana and citta are 
destroyed, Again, samirana having eroded, citta and vasana 
also erode. 
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119. Mercury can be made steady by a chemical process, breath 
can be fixed by Pranayama. 

120. Mercury is said to be dead when reduced to ashes. Breath, 
absorbed in Brahmarandhra, is said to be dead. 

121. Mercury, made into pellets by a particular process, is said to 
be bound. Breath, restrained by a particular dharani, is 
regarded as bound. 

122. As it can be practised by only a person of the special type. 

123. Scripture in general. 

124. The Vedas. 

125. That is, while the breath flows through Pingala, represented 
as sun. 

126. That is, while breath is flowing through Ida, represented as 
the moon. 

127. That is, when, as a result of checking Iga and Pingala, the 
breath flows through Sugwmna, and consequently the mind 
becomes calm. 

128. Devouring means the steadiness of Prana in the void or 
Susumna. 

129. The collection of vyomans (skies). All the skies are supposed 
to exist between the eye-brows. 

130. The fourth state, beyond the three, viz. Jagrat (waking) 
Svapna (dream) and Suguwpti (deep or profound sleep). 

131. As a jar, in the sky, is filled with sky outside and inside, so 
also, in khecari, due to the giving up of support, the yogin 
remains filled with Brahman. 

132. Because there is no thought in mind except that of Brahman, 

133. Because, he finds nothing excepting Brahman. 

134, Because he is full of thought about Brahman, 

135. Because, his entire being is prevaded by Brahman, 
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Comm. visistah kalpo vikalpah | atmani karirtva-bhoktrtva- 
sukhitva-duhkhitva-sajatiya-vijatiya-svagata-bheda-deéa-kala- 
vastu-pariccheda-kalpana-rapah | 

The state of Atman alone ; only Atman without a second. 

The commentator quotes a verse according to which the ears 
are to be closed with the thumbs, the eyes with the forefingers, 


the nose with the middle and ring fingers and the mouth with 
the rest. 


This is called Paranmukhi Mudra (see translation of HYP, 
p. 74). 


Rendered free from impurities by means of Pranayama. 

The commentator adds that the akaéa of the Anahata-cakra 
(heart) is called Sanya, that of the Viéuddhi-cakra (throat) 
Atiganya, and that of the Ajacakra (forehead) Mahaéunya. 
The commentator quotes the Rajayoga—pranapanau nada- 
bindu jivatma-paramatmanoh|militva ghatate yasmat tasmat 
sa ghata ucyate || 


Vimarda: commentator notes — Vimardo'neka-nadasam- 
mardah | 

Commentator—it occurs when Prana reaches Brahmarandhra. 
The idea is that no samadhi is possib’e for the restless mind 
attached to other objects of sense ; samadhi can be attained 
with the mind delighting only in Nada. 

The idea is that, like a hunter, Nada, having attracted the 
mind, binds it, and then slays it. The killing of the mind is 
ending its unsteadiness. Then Nada absorbs the mind into 
itself. : 
Brahman is characterised as sky, as both are limitless. 
‘Supportless’ means that Brahman is free from the bonds of 


‘the objects of sense. See verse iv. 27. 


In the case of a yogin, the restraint of the air, swift as an 
arrow, in the Brahmarandhra through Sugwmna. 
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157. 
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160. 


In the case of mind, control of the various modifications or 
functions. 

That state is supreme because of its being devoid of the 
modification of mind and being attributeless. The derivative 
meaning of Visnu is that which pervades. It refers to the 
immanent Alman. 

Anahatadhvani (Comm.). The gross element of Akaéa has 
Sabda (sound) as its subtle element. C.f. athatmanah Sabda- 
gunam gunajiah padam vimanena vigahamanah. Raghuvaméa, 
xiii-l and §rutivisaya-guna ya sthita vyapya visvam— 
Abhijnana-Sakuntala, I. 1. 

Parabrahma or Paramatma is One who is in its own pristine 
condition due to the complete destruction of all orttis or 
modifications, 

These are categories of manifestation, according to the 
Samkhya philosophy. 

Asamprajnata Samadhi, which is Rajayoga, is described in 
verses iv. 98—102. 

The means of Hatha ate Asana, Kumbhaka and Mudra, 
etc. 


The means of Laya are Nadanusandhana, Sambhavi Mudra, 
etc. 


Because of effortlessness. 

These are merely illustrations. All sorts of sound are 
intended. 

Viz. Jagrat, Svapna, Susupti, Marcha, Marana. 

C.f. Tatah kles’ a-karma-nivrttih ( PataRjala Yogasutra, 
iv. 30). 

Mind is supposed to be in sleep when it is bereft of the 
faculty of discerning objects, because Tamas eclipses all the 
organs, and overpowers the qualities of Sativa and Rajas. 


Because, in Samadhi, the objects of sense are not experienced. 
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Because, there are no similar mental modifications, and the- 
mind does not awaken from the state. 

Because, there are no thought-impressions leading to 
memory. 

That is, it is not destroyed because of the lingering of residual 
impressions. 

That is, it is not activated by modifications of the mind. 

C. f. the condition of such a person, described in the Yoga- 
tattva Upanisad, 105-6. 


Yogendra, Yoga in Modern Life, 1966, p. 152. 
Viz, Adhodharana, Parthivi-dharana, Ambhasi-d ; 
Vayavi-d ; Nabho (or Akas’a) dharana. 
The tremor of a Nadi which, like the spinal cord, rises from- 
the anus, and terminates at Brahmarandhra. 
The derivative meaning of the word ‘Visnu’ is the all per- 
vading one (C. f. Sayana-visnor-vyapansgilasya). 
In prosody, one matra=the time required in pronouncing a 
short vowel. 
pakva yogagnina dehi ajadah S0ka-varjitah | 
cheda-bandhair vimukto'sau naéna-s’akti-dharah purah | 
yathakagas-tatha deha akagadapi nirmalah || 

Sastra-éataka (Vasumati ed.), 

Calcutta, verses 34, 50. 
kartavyam naiva tasyasti krtenasau na lipyate | 
jivan-muktah sada svasthah sarva-dosa-vivarjitah |/ 

Ibid v. 56. 

Yogendra, in his Yoga in Modern Life, 1966, p. 194, writes, 
“At least 400 manuscripts on Hathayoga,.three hundred on 
Tantras, are being listed besides those actually available, 
numbering a few hundred”. 


13, 


14. 


15, 


Chapter—III 


Gorakhnath and Kanphata Yogis, p. 250. 

Gorakhnath and Medieval Hindu Mysticism. 

For a detailed discussion on Goraksanatha’s date and place of 
origin, see Brigg’s work noted above, Chap. XI. 

The name appears to be derived from Adinatha (= Siva) to 
whom the origin of this sect is traced. The first human 
Guru of this school is believed to have been Matsyendra- 
natha. Z 

See Indian Antiquary, 1895, p. 49; Cullis, Customs and 
Superstitions of India, p. 67. 

See R. C. Temple, The Legend of the Punjab, Il, No, 34. 

See H. H. Wilson, Essays, etc, p. 87. 

Ibid., p. 256, no. 1. 

For important physiological concepts, according to this 
school, see Briggs, Gorakhnath and the Kanpkata Yogis, 
chap. XV. 

For details, see Briggs, Ibid, Ch, XVI. 

Prince of Wales Sarasvati Bhavana Studies, p. 851, Article, 
The System of Cakras according to Gorakhnath. 

Instead of the eight mentioned in the YS _ II. 29 : out of these, 
Yama ani Niyama are omitted. 

According to the commentary on the Poona MS., Gorakhnath, 
in his own work, Siddha-siddhanta-paddhati, names the 
Adharas. 

It should be noted that the HYP (Ill. 6 ff) names and describes 
10 Mudras. 

Substituted by Khecari in common with Gorakga-paddhati. 
While describing the Mudras, the text describes Khecari and 
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not Nabhas. Kha and Nabhas, however, mean the same 
thing, viz. sky. These are called Sakticalana-mudras, as they 
are believed to set Kundalint in motion. 


See Kaulajfiana-nirnaya, Intro., p. 57. 


_The Akula-vira-tantra, attributed to Matsyendranatha, con- 


tains a detailed description of the state of Sahaja. 

See Barthwal , Yoga-pravaha, P. p. 69-75 (ed.). Gurakhviani, 
passage from Gorakhbodh quoted by M. Singh in his work on 
Gorakhnath ; Siddhasthitya (Hindi) by D Bharati, Ch. V. 

For instance, in Uttar Pradesh, the Yogi singers are known as 
Bhartharis ( Bhartpharis ). Besides exploits of Gopicand, 
Maigananath, they sing the teachings of Bhartrhari (a Sanskrit 
poet of C. 7th cent. A.D.). In the domestic festivals of the 
Hindus, Bhartrhari-songs are a must. 

Vide K. Mallik, Nath-sampradiayer Jtihas, dargan Q Sadhan- 
pravali. 

As the author is not conversant with other vernaculars, it has 
been thought proper to confine this discussion to Bengali 
alone, 

Vide Vaignava-padavali, Vasumati ed., Calcutta, p. 284, For 
reference to the characteristic outfit of the Yogins of this 
order, also see Caitanya-bhagavata of Vrndavan Das (c. middle 
of the 15th cent.', Madhya, Ch. XXVII. 

Vide Introduction to Goraksa-vijaya by Munshi Abdul Karim. 
See Vange Suphi-prabhav by E. Huq. 

See S. B. Dasgupta, Obscure Religious Cults, 1969, p. 369, 
f.n. 2. 


GLOSSARIAL INDEX 
OF 
IMPORTANT WORDS 
IN 
PATANJALA YOGASUTRA 
AND 
HATHAYOGA-PRADIPIKA 
(Of Svatmarama) 


(Occasionally, some words have been 
taken from other sources also] 


Abbreviations HYP and YS indicate respectively 
Hathayoga-pradipika and Yogasitra 
(In English alphabetical order ) 


Abhijiia (Psychic faculty) 
Extra-sensory power. According to Buddhists, abkjmas are five, 
viz. Subtle extra-sensory hearing, subtle extra-sensory sight, 
memory of previous births, thought-reading, magical powers. 
See Suzuki, Studies in the Lankavatara-satra, p. 383; Mrs, R. 
Davids, Sakya or Buddhist Origins for iddhis and abhijMas. 
Abhinivesa 
Instinctive clinging to worldly life and physical enjoyment and 
fear of death. One of the five Klegas (q. v.). YS. Il. 9. 
Abhyasa 
Cultivation or practice of detachment (vairagya) in a systematic 
way. It is also rendered as repetition. 
See Yogasutra I. 12-14. S. N. Dasgupta includes it among 
Yogangas (q.v.). See his Yoga as Philosophy and Religion, 
p. 135. YS. I. 12, 13. 
Adarga 
Cognition of sight. YS III. 36. 
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Adhara 
Vital centre. The following sixteen are such centres: toes, 
ankles, knees, thighs, perineum, generative organ, navel, heart, 
neck, throat, tongue, nose, the space between the eyebrows, 
forehead, head, Brahmarandhra (q. v.’. HYP. III. 73. 

Adhimatra 
Most ardent. Such solicitude enables a person to attain 
Samadhi (q. v.) and its result most quickly. YS. I. 122. 

Adhvan 
Condition. YS. IV. 12. 

Adhyasa 
False attribution, wrong supposition. 

Adhyatmaprasada 
Inner calm. YS. I. 47 

Agama 
Testimony as a means of valid knowledge. YS. I. 7 

Ajap4-hamsa. vidya 
See Ajap4-japa and Hamsavidya. 

Ajapajapa 
A kind of effortless meditation. The sounds ham and suh, 
arising automatically due to the movement of breath, constitutes 
this mantra. This automatic formation of the kamsa-mantra 
takes place in Maladhara (q.v.), An@hata (q.v.) and Ajpacakras 
(q. v.). Ajapa is twofold, secret and open. The latter is sub- 
divided into two categories, sound and sight. See Gheranda- 
samhita, V. 85 ; Saradatilaka, XIV. 91 (Raghava’s comm. on it). 

Ajiiacakra 
See Cakra. 

Akas’a 
The fifth of the five gross elements, The Tativa of Vis’addha- 
cakra (q. v. under Cakra). YS. II. 41, 42. 

Akhyati 
Error of omission; non-apprehension of difference. Non- 
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apprehension of an object, ie. mistaking a hallucination or an 
illusion or failure to distinguish the presentative and the repre- 
sentative element. YS. II. 5. 

Akusida 
Ragagunya, ie. devoid of attachment. YS. II. 29 

Alitga 
That which has no dissolution. YS. I. 45, II. 19 
Prakrli na kimcit lingayats gamayatiti alingam ; that which 
indicates nothing. 

Amaravaruni 
The nectar that flows from the moon, being generated by the 
fire produced by the entry of the tongue into the cavity in the 
palate. HYP. Ill. 47, 49 

Amort 
See Amaroli. 

Amaroli-mudra 
“Discarding the first part of the flow of water as it increases 
bile, and the last flow as being without essence, when the cool 
middle part of the stream (of Amari) is absorbed, that is Amaroli 
according to the Kapalika sect.” Commentator Brahmananda 
explains that the stream refers to Sivambu which literally means 
‘water of Siva’. It is called Amari. HYP. Ill. 92, 96,97; IV. 14 

Anjahata 
See Cakra. HYP IV. 70, 100. 

Afgamejayatva 
Yadangany-ejayati kampayati tad angamejayatvam | 
(Vyasa-bhagya’. Trembling of the body. YS. I. 31 

Apima 
See Siddhi. HYP III. 30, 130. 

Antabkarana 
The inner organ. A collective term for buddhi (intellect ), 
ahamkara (the I-sense, ego) and manas(mind’, The organ of 
synthesis and coordination. 
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Anfarahga 
See Yoganga. YS. TIl. 7. HYP IV. 94, 95, 97 
Anuéravika 
Scriptural. 
Anyathakhyati 
Theory of illusion. The theory of something ( previously 
perceived ) appearing in some other place or time. Also 
called Viparitakhyati i.e. mistaking the represented element 
for the presented due to common traits between the two. 
Ap 
The second of the five gross elements. The Tattva of 
Svadhisthana. 
Apana 
One of the five life-winds in the body, which goes downwards 
and out at the anus. HYP I. 48; II. 38, 47; III. 61, 62, 64-67. 
Aparanta ; 
Cessation or death. YS. III. 22 ; IV. 33 
Aparavairagya 
Lower detachment. 
Aparigraha 
Disowning of possession ; non-acceptance of gift. 
See Yogasztra, I. 30. 


Aparinamin 

Non-modifiable. A characteristic of the soul. 
Apavarga 

Absolution, final beatitude. 
Arambha 


1. The theory of drambha explains the origin of the physical 
world by tracing it to manifold ultimate reals which are 
supposed to be simple and atomic. According to this 
theory of Naiyayikas, an effect is something newly created. 

2. Name of a stage in Yogic practice (see HYP., IV. 69). 
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Arcigmati 
According to Buddhists, a condition in Yoga, in which the 
residues of ignorance and passion are burnt up by practices 
conducive to the perfection of bodhi. 
Corresponds to Jyotigmati (q.v.) 

Arista 
Unfavourable symptom, especially of approaching death. It is 
of three kinds, viz. Adhyatmika (e.g. one with closed ears does 
not hear the sound in one’s own body or does not see the glow 
with closed eyes) : Adhibhautika (one catches glimpse of ‘Yama’s 
followers or suddenly finds the dead ancestors) : Adhidaivika 
(one suddenly finds the heaven). YS. III, 22 


Arthamatra-nirbhasa 
Reflection of only the character of the object. YS. 1. 43, III. 3. 
Arundhati 
A synonym of Kundalini (q.v.). HYP. IV. 104, 119. 
Asamprajiiata 
See Samadht. 
Asana (Also see body of the work) 
One of the Yogangas (q.v.). Posture of the body in Yogic 
practices. There are many Asanas of which the following are 
common, 
Bhadra, Dhanus, Gomukha, Kukkuta, Matsyendra, Mayira, 
Padma, Siddha, Simha, Uttana Kiirma, Vajra, Vira. 
These are described hereafter. 
Asana is firmness of posture. Some Asanas are believed to 
cure particular maladies, and also to keep the body as a whoie, 
or, in some cases, particular parts of it, fit. 
“Gorakga says—there are as many Asanas as there are 
varieties of beings. §ixa has enumerated 84 lacs, and He 
only knows them. Of these, he selected 84; among these, 
four are the most important and useful.” 
The four are Siddha, Padma, Simha and Bhadra. YS 1. 29, 
46 ; HYP I. 5, 17, 18, 24, 33, 55, 56. II. 1, 48. IIT, 124, 1V. 10. 


e 
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Asamsakti 
Fifth stage of jmana. 
Agaya 
Vasani (q.v.) like Vipaka (q v.), YS, 1. 24, IV. 6. 
Asmita 
See Kieéa. YS.1. 17, IL 6, Ill. 47, IV. 4. 
Astaigvarya 
Eight supernatural powers, called Anima, etc. 
See Siddhi. HYP. Ill. 8. 
Asgubha-bhavana 
Thinking of the evil side. The Buddhists use it as the negative 
supplement to the four positive contemplations collectively 
called Brahmavihara (q. v.)—bhavana. 
Same as Pratipaksa-bhavana (q. V.). 
Atikrantabhimika 
A kind of yogin. See under Yoga. Definition and Classification 
in the body of the work. 
Audgita 
Silent or mental chanting of a Mantra. 


Avidya 

See Klega YS. II. 4, 5, 24, 
Aviplava 

Not disturbed or broken. YS. II. 26, 
Avirati 


Hankering for enioying the objects of sense. YS. I. 30. 


Bahirahga 

See Yoganga. YS. Ill. 8. 
Balaranda 

If denotes Kundalini (q.v.). HYP Il. 109, 110. 
Bandha 


Literally means fetter, bondages locking. A position, posture in 
general. A group of yogic exercises involving certain anatomi- 
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cal parts. The following main Bandhas have been described 
in the Hathayoga-pradtpika : 

Jalandhara, Mila, Uddiyana. 
See under Mudra. HYP I. 42, 52. Ill. 11, 56, 76, 


Bhastra 
(1) Bellows of a blacksmith. 
(2) Akind of Kumbhaka (q.v.), HYP II. 35, 62, 67, 115, 122. 
Bhastrika 
Same as Bhasirii (q. v.). HYP Il. 44. 
Bhavana-yoga 
See yoga in the body of the book. 
Bhavapratyaya 
Name of a class of beings who are born without organic encum- 
brances like our own, and possessed of a natural capacity for 
knowing themselves if they would shake off the little ignorance 
that keeps them from salvation. This class comprises two 
types of beings, viz. the Videhalinus and Prakrtilinas, See 
Yogasutra, I. 19. 


Bhramari 

A kind of Kumbhaka (q.v.). HYP Il. 44. 
Bhujaigi 

Same as Kundalini (q. v.). HYP III. 104. 
Bhimi 


Plane or level of mental state. A stage of perfection in Sadhana. 
There are lower and higher levels or states. An aspirant has 
to reach the highest level after passing through the successive 
Bhimis. Affixed ta Bhoga (Bhoga-bhimt), it means a mode of 
existence meant merely as punishment or reward of actions done 
in the world. 

Affixed to Karma (Karma-bhimi), it means the mode of existence 
in which fresh accumulation of merit and demerit might take 
place. : 
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Bhitasuddhi 
Purification of the five Mahabhutas (q.v.) constituting the body. 
It is effected by mantras, magical rites and by yogic exercises. 
See N. K. Brahma, Philosophy of Hindu Sadhana, p.p. 319-20. 
Also see Daréanopanigad, secs. V, VI ; Tantrasara, Pranatosini, 
Ill-5 ; Puragcaryarnva, 11.6 ; Tarabhaktisudharnava, V. 
Bija 
‘Seed’. Root-sound of each Cakra (q.v.). The Bija Mantras 
of the first five Cakras are respectively Lam, Vam, Ram, Yam 
and Ham. 
Bindu 
(1) “The anusvara or the inaudible sound of the point in the 
sacred syllable Om, symbolising the transcendent Siva’. 
(2) Semen. 
Bodhi 
Supreme or infinite knowledge, perfect or spiritual enlightenment 
such as that was possessed by the Buddha. 
See Yogasitra, I. 36 ; Suzuki, Out. of Maha. Bud., p. 316. 
Brahmacarya 
It usually means a life of restraint including abstention from 
sexual intercourse. Nilakantha, a commentator of the Maha- 
bharata, describes a Brahmacarin thus : 
brahmani eva carah vak-kaya-manasam pravritir-yasya. 
One who is devoted to Brahman alone in speech, body and mind. 
Brahman denotes the Supreme Being or Vedas. Ys. II. 30, 38. 
Brahmadvara 
Susumna (q.v.). It is so called as it helps the realisation of 
Brahman. 


Brahmagranthi 
One of the three knots supposed to be situated in the Miladhara 
(see under Cakra). 
See comm. on Brahmavidyopanisad, 70. 
According to some, it is in Anahata (see under Cakra). HYP 
IV. 70. 


Brahmanadi 
Susumna (q.v.), HYP 11.46, 65. IIT. 69. 

Brahmarandhra 
A passage like an aperture or cavity supposed to be within the 
cerebrum. 
It has also been used as a synonym of Susumnda (@.v.). See 
HYP, iii. 4, 16. 

Brahmasthana 
Same as Brahmarandhra (q.v.), HYP II. 106. 

Brahmavaristha 
Seventh stage of Jana. 

Brahmavihara 
Life or abode in the region of Brahman. Excellent or perfect 
state. It generally means the exercise of goodwill towards all 
beings. It includes Maitri (friendliness), Karwya (compassion) 
Mudita (feeling delighted at others’ happiness ) and Upeksa 
(equanimity, indifference). 
See Khuddakapatha (ed Childers, JRAS, 1809) 16; Mahavamsa 
(ed. Turnour, Colombo, 1837) 43 ; 
Eastern Monachism (Hardy, London, 1860), 49 ; 
Mrs. R. Davids, Bud. Man. of Psy. Eths., p. 65f ; Bud. Psy. 
p. 95; 
Sacred Books of the Buddhists, IV, p. 216. 
Visuddhimagga, trs. M. Turn. Manual of a Mystic (woodward) 
Also see Yogasiitra I. 33. 

Buddhi 
No exact English equivalent. Discriminative power or faculty 
or higher mind. Both a state and power of realisation of higher 
intellectual type of Cosmic consciousness. A state in which a 
person firmly realises that he is an integral part of the Cosmic 
Consciousness YS. IV. 21. 


Cakra 
Nerve-plexus supposed to exist within the body. Generally the 
following are the six cakras : 
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Miuladhara—in the lowest extremety of the spinal cord, where 
Kundalini (q.v.\ is supposed to be coiled. It literally means 
the basic or principal receptacle. Sacro-coceygeal plexus (2). 
Svadhisthana—above aforesaid Muladhara. Conceived as a 
six-petalled lotus. See Satcakra-nirapana, XV-XVII; 
Lakgmidhara on Saundaryalahari, IX. 
Manipura—near the region of the navel. Also called nabhi- 
cara. Like a ten-petalled blue lotus, each petal containing 
a letter. The lotus is supposed to contain a triangle having 
the colour of the rising sun. The outside of the triangle 
is represented by three Svastika symbols. See Satcakra- 
nirupana, XIX. 
Anahata—near the heart. Supposed to be like a 12-petalled 
lotus and the seat of the element of air. 
It is also the name of a particular sound which arises 
without anything being struck. 
Vigsuddha—above Anahata, near the neck, looking like a 16- 
petalled lotus. Satcakranirapana, XXVIII-XXX. 
Ajfia—in between the eye-brows, looking like a 2-petalled white- 
lotus, symbolised by the letters HA and KSA. Regarded 
as the seat of the mind. Satcakranirupana, XXXII. 
The Cakras, from Svadhisthina to Ajfa, are supposed to 
be presided over by the following deities respectively : 
Rakini, Lakini, Kakini, Hakint. 
Candra 
HYP I. 27, Il. 7, 8, 10, II. 49, 52, 77. IV. 45. 
Candrafga 
Same as Ida (q.v.) HYP III. 15, 
Cetana 
Volition. One of the seven universal good mental properties 
according to Buddhists. It means willing which, under favour- 
able circumstances, results in action. 
Citi 
Consciousness. YS. IV. 22 
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Citta 
Mind. YS. I. 2, 30, 33, DI. 9, 34. IV. 2, 15, 21, 23. 
Daégabhumi 
Ten stages of Bodhisattva’s perfection, according to Mahayana 
Buddhism. 
See Mrs. S. Stevenson, The Heart of Jainism, p.p. 132-3; 
Dagabhiima (mi)-ka-sitra ot Daégabhamis’vara, ed. J. Rahder. 
Diss. Utrecht, 1926; J. Rahder, Glossary of the Skt., Tibetan, 
Mongolian and Chinese versions of Dagabhumika-sitra, Paris, 
1928 ; Suzuki, Out of Mahayana Bud., p. 313 f. 
Dehasiddhi 
It indicates the following qualities of the body : 
beauty. grace, strength, adamantine hardness. HYP III. 103. 
Dharma 
Generally rendered as religion, it has no exact equivalent in 
English. In Mimamsa philososophy, it is defined as a good 
deed that inspires. It may also mean inherent characteristic. 
YS. DI. 13, 14. 
Dharmamegha 
The tenth and last stage of Bodhisattva’s perfection. In Yoga- 
sutra, IV. 20 (and Vydasabhasya thereon), it is the first stage of 
Samprajfiata-samadhé (q. v.). If is so called because it showers, 
on the yogin, the blessing of self-realisation. “YS. IV. 29. 
Dharaya 
See Yoganga. YS. Ill. 1. 
Dharmin 
Substratum. YS. III. 14. 
Dhatu 
Elements of the body, viz. chyle, flesh, blood, bones, marrow, 
fat, semen. HYP II. 28, 53. 
Dhauti 
One of the six acts believed to purify the body. The process is 
as follows : 


28 
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Slowly swallow a wet piece of cloth, four fingers wide and fifteen 
spans long, in accordance with Guru’s instructions. Draw if out. 


Note: ‘A long strip taken from a new muslin cloth would 
do well. Swallow a span the first day, and increase 
it daily by a span. The cloth should also be a little 
warm.” HYP. II. 22, 24, 25. 

Dhyana 
See Yoganga. YS. Il. 2. 

Drstanugravika-visaya 
Seen and revealed objects. YS. i. 15. 

Dvandva 
Pair of opposite conditions or qualities, e. g. joy and sorrow, 
cold and hot, etc. YS. II. 48 

Dvandvatita 
Above all opposite modes of awareness. A characteristic of 
the soul. 

Ekaggata 

According to Buddhists, one of the seven universal good mental 

properties. It is the process of individuating the object, i.e. 

perceiving it as one individual. 

The Sanskrit form of the word is Ekagrata. See YS. II. 12. 

Ekatanata 
Unbroken continuity of a thought like the continuous flow of 
oil or honey. It is essential for Dhyana (q.v.). 

Ekendriya 

One-organed. A stage in yoga, when interest in certain objects 

has completely disappeared, but there lingers a residual anxiety 

in the mind. Hence it is so called. 
Gajakarni 

“Yogins draw up the Apana (q. v.) to the throat and vomit the 

substances (food, water, etc.) that are in the stomach. This 

act, the gradual practice of which brings all the Nadis (q. v.) 

under control, is called Gajakavyi.” HYP. II. 38, 
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Ganga 

Another name of Jqa (q. v.). HYP [iI. 109, 110, 
Ghata 

See Ghatavastha. HYP IV. 69. 
Ghatavastha 

“Second stage of Yogic practice. In it, the Prana (q.v.) unites 

with Apana (q. v,), Nada (q. v.) and Bindu (q. v ), and enters the 

middle Cakra (q.v.). 

Note: “In this stage, the Prana and the Apana, the Nada and 
Bindu, the Jivatmanand the Paramaiman are united, 
the middle Cakra is the Viéuddhicakra (see under 
Cakra) in the throat”’, 

Gomamsa-bhaksaya 
Go stands for tongue. Its entrance into the ¢alu (palate) is 
called gomamsabhaksaya. HYP III. 47, 48. 

-Grahana 

Process or means of knowledge. According to Nagoji Bhatta 

(comm. on Yogasutra, I. 41), this term means three different 

classes of sense-organs : 

(1) different kinds of senses of different kinds of beings, both 

immobile and mobile. 

(2) sense-organs as ordinarily understood. 

(3) buddhé and ahamkara. 

The first is the cosmic, the second gross and the third the 

subfle meaning of the term. YS. I. 41, III. 47. 

Grahitr 
Knower. YS. I. 41. 

/Grahya 
Object to be known. YS. I. 41. 

Granthi (traya) 
Knot of nerves supposed to exist within the body. Granthis are 
three, viz. Brahmagranthi, Vignugranthi and Rudragranthé. 
Hy?P Iil. 2, I. 67, 
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Gudavarta 

Obstruction of the bowels. HYP III. 17. 
Gulma 

Chronic enlargement of the spleen. HYP I. 31. II. 58. III. 17 
Gunasthana(ka) 


Jaina term indicating the stages of spiritual progress, corres- 
ponding to the Dagabhumi (q.v.) of Buddhism, 
See S. Stevenson, The Heart of Jainism, p.p. 132-33, 

Guptasana 
See Vajrasana. HYP I. 37. 

Hamsa 
Asymbolical manira consisting in inhalation (ham) and exhalation 
(sah) of breath. Ham symbolises Bindu (Puruga, Male Principle 
of creation) and Sak indicates Visarga (Prakrti, Female- 
Principle of creation). 
See K4licarana on Sat-cakra-nirapana, XLII. 

Hamsavidya or (—mantra) 
Also called Ajapa-manira (q.v.). It is supposed to awaken 
Kundalini (q.v.). 

Hana 
Abandoning or escaping. Absolute cessation or destruction of 
the conjunction of Prakrté and Puruga. 
See Yogabhasya, ii. 15. YS. I. 25. 

Hanopaya 
Means of hana (q.v.) Proper insight is the means. 
See Yogabhasya. YS. II. 26. 

Hathayoga 
A kind of Yoga (q.v.). 
In Hathayoga-pradipka (IV. 104) Hatha appears to mean 
Pranayama in which the winds Prana and Apfna, within the 
body, become one. Ha and Tha represent the sun and the moon 
respectively. The above winds are called Surya and Candra 
respectively. See Jyotsna comm. oni.l of HYP. HYPI.1,9. | 
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Heya 
Samsara (rebirth), which is full of pain, is so called. It means 
that which is fit fo be left or abandoned, 
See Yogabhasya, ii, 15, YS. Il. 16. 


Heya-hetu 
The cause of heya (q.v.). It is the conjunction of Prakyti and 
Puruga. 
See Yogabhasya, ii. 15. YS. II. 17. 
Hikka 
The disease called Hiccup. HYP II. 17. 
ada 


One of the fourteen principal nerves in the body, Symbolising 
the moon, if runs on the left of Sugumna (q.v.), parallel to it. 
‘Conceived as white, it represents amrta (life-giving power) aspect 
of Sakti. 
It is supposed to extend from Miladhara (q.v.) to the left 
nostril. See Satcakra-nirupana, 1. HYP Il. 10, 52, 65, Ill. 74, 
110, IV. 44, 
Iddhi (Skt. Rddhi) 
Miraculous or supernatural powers believed, in Buddhism, to be 
acquired by continued meditation. Iddhis are ten, e.g. power 
of passing through the air, taking any form at will, creating or 
causing to appear anything that is wanted. 
For ten Jddhis in Buddhism, see Aung and R. Davids, Comp. of 
Ph., p. 61; Warren, Bud. in Trans, p. 303f. Also see Samafiia- 
phala Sutta, Kevadha Sutia and several other places in the Nikayas. 
The performance of magical feats was prohibited in Buddhism. 
The Buddha refused to resort to such feats to win disciples. 
See Patika Suttanta (Sacred Books of the Buddhists) IV. p. 8; 
Brahmajala Satra. 
The miracle at Sravasti and the ascent to Tusita Heaven are the 
most prominent superhuman feats. Many other magical miracles 
are stated to have been performed by the Buddha and his 
discip'es For example, see Patika Suttanta. ~ 
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Isvarapranidhana 

Devotion to or contemplation of God. 

It occurs in Yogasutra, I. 23, II. 1, 32, 45. 

Under I. 23, the Bhagya takes it to mean bhakti-vigesa or a 
special type of bhakti (devotion). Such bhakti makes one realise 
that he is prompted, in all his actions, by the in-dwelling God. 
Vide Gita (xviii. 6). Thekind of bhakii, referred to here, is 
described in the Gita which advocates bhaktt-yoga as a way of 
life. The special type of bhakti requires the devotee to surrender 
all actions to God. The Vydsa-bhasya under YS. II. 1, 
interprets pranidhana in this sense ; as an alternative, this word 
has been taken to mean the giving up of the desire for the 
fruits of action. Under IJ. 32 also the bhagya takes it to mean 
the surrender of all action to God. Under II. 45, the Bhasya 


takes [$vara-pranidhana to mean the surrender of all bhavas 
(feelings) to God : 


According to the Bhasvati, bhaktivisesa means not only the 
surrender of all action, but also contemplation of God. 
For the relation between it and the Yogangas (a. v.), see S. N. 
Das Gupta, Yoga as Philosophy and Religion, p. 145. Das Gupta 
thinks that the meaning of the word is not uniform in the 
Yogasitra. InI. 23, it means love, homage and adoration of 
God. In other contexts, it means bestowal of all our actions 
upon God ; in this sense, Js’yara-pranidhana is included in 
Kriyayoga. See his above work, p.p. 142-3, 161. YS. I. 23, 
II. 1, 32, 45. 

Jalandhara-bandha 
See Mudra. HYP. Il. 45, 69. Ill. 6, 70-72. 


Jalavasti 
Same as Vasti. HYP. II. 28. 
Japa 


Muttering or repetition of a mantra or the name of a deity 
silently or in an undertone. YS. I. 28. 
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Jatyayurbhoga 
Accident. 

Jiiana 
Knowledge. It has seven stages according to the Yagavaéistha. 
The stages are as follows. 


Subheccha—longing for the truth. 
Vicarana—right enquiry, 
Tanumanasa—attenuation of mental activities, 
Sattvapaiti—attainment of the state of sativa (q.v.). 
Asamsakti—being unaffected by anything. 
Pararthabhavini—the stage in which the external things do not 
appear to exist. 

In the last stage, the Yogin neither performs his daily duties on 
his own nor prompted by others, buf remains in a state of 
perpetual Samadhi (q.v.). 

Jiianayoga 
Yoga of Knowledge. 

Jyotismati 
See Viéoka. 
It corresponds to Buddhist Arcigmati (q.v.). YS. 1. 36. 

Kaivalya 
Isolation, aloofness. In self-realisation, the Jiva is stranded in 
absolute singleness. The final state of a released soul, complete 
freedom from material contact and there is no communion of 
any kind with any other released soul. Final emancipation 
which is immediate oneness with Brahman and not a departure 
(gati) to any heaven beyond. 
The term has been used in the same sense in Buddhism and 
Jainism. Yogasutra II. 50, 55 ; IV, 26, 34. Samkhyakarika, 
17, 19, 21, 64, 68. HYP IV. 62. 

Kala 
According to Brahmananda’s comm. on Hathayoga-pradipika 
(IV. 1), it is a part of Nada (q.v.). 
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In Tantra, 38 Kalas (evolutes of Varna) are believed to emanate 
from different groups of letters. 
See Prapaficasara, IIl. 11-12 A Kala is identical with the varna 
from which it evolves. 
See Raghavabhatta on Saradatilaka, I. 111. 
According to another view, 50 Kalas emanate from the five 
parts of Pranava (Omkara), viz. A, U, Ma, Bindu, Nada. Ibid. 
1.6, 15. Prapattcagara, 1. 26. HYP. Ill. 37, IV. 1. 

Kanda 
It is the space between the navel and the scrotum, from where 
72,000 Nadis arise. It is 12 angulas (finger breadths) above the 
anus, 4 angulas wide, soft, white and looks as if it were a rolled 
cloth. 
The Kanda is 9 angulas from the middle of the body (i.e. the 
Portion 2 angulas above the anus and two below the penis). 
Shaped like an egg, it is covered by membraneous coverings. 
In the beasts and birds, it is in the middle of the abdomen. 
HYP. III. 107, 113, 114. 

Kanthabandha 
See Bandha. HYP Ill. 22. 

Kapalabhati 
One of the six acts regarded as purifying the body. The process 
is as follows : 
Perform Recaka (q.v.) and Paraka (q.v.) rapidly like the belows 
of a blacksmith. HYP II. 22, 35. 

Kapilika 
Follower of a certain Saiva sect (of the left-hand order). So 
called because these people carry human skills used as garlands 
and eat and drink from them. HYP I. 8. 

Karanacitta 
Potential mind-stuff resulting in Karya (effect) ; mind-stuff in its 
causal aspect. 

Karma 
Deed. It is of three kinds : 
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(1) deed done in the past life, the consequences of which 
have begun to operate in the present life (prarabdha). 
(2) that done in the past, the consequence of which has 
fo be expiated in some future life (saftcitakarma). 
(3) that produced in the present life, which requires fo be 
expiated in present life or in some future one (agami). 
YS. I. 24, IV. 7, 
Karmagaya 
Repository of Kurman. According to P&tafijali (Y.S. I, 15), 
the five Klegas (q.v.) are the root causes of all good and bad 
actions. YS. Il. 12. 
Karuna 
See Brahmavthara YS.1. 33. 
‘Karyacitta 
The western people conceive of consciousness as a stream in 
which there are both apprehension of objects and appropriation 
by the self of the states of awareness as its own. This aspect of 
citta (q.v.) is called Karyacittu. which is conditioned in the nature 
and extent of its operations by the nature of its organic basis. 
Individual mind-stuff in its resultant aspect. 
See Yogasutra. II. 13, IV. 4. 
Karyavimukti 
Release of insight from effects. A yogin passes through four 
stages of it. 
See Yogasitra Il. 27 with Vyasabhasya. 
Kevalakumbhaka 
In later literature, it is stated that, while inhaling, a person 
makes the sound sah, and while exhaling, he makes the sound 
ham ; in this way, he unconsciously repeats the formula (ajapa- 
japa) that Jivatman is identical with Paramatman (so’ham or 
hamsah) without cessation. This is called Kevalakwmbhaka. 
See Gheranda-samhita, V. 84 Hathayoga-pradipika, 1. 41, 
Il. 72-4. 


Also see Paéupata-brahmopanisad. 
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Kayasampad 
Perfection of body including beauty, grace, power, compactness 
as of thunderbolt. 
Ripa-lavanya-bala-vajra-samhananatvani Kaya-sampat (Yoga- 
sutra, III. 46). The word occurs also in YS, III. 45. 

Kayavyiiha 
Elements of the body, viz, the three dosas consisting in Vata 
(wind), Pitta (bile) and Kapha (phlegm), seven dhatus (elements) , 
viz. skin, blood, flesh, nerve, bone, marrow and semen, YS. 
II. 29. 

Kedara 
The sacred seat of Siva in the mystic centre between the 
eyebrows 

Kevalin 
Arhat in Buddhism. This happens when the soul passes out 
of relation with the gunas. Isolated soul. In absolute cognition, 
the soul loses all sense of duality, and becomes isolated. 
See Yogasulra, Il. 18, 20, 25, Ill. 50, 1V. 34, 

(Kapalika) Khandamata 
Khanda means a particular form of Yoga (q.v.). One who likes 
it, is called Khandamata. A Kapalika (q.v.) sect is called 
Khanda-kapalika. HYP Ill, 96. 

Khecart 
See Mudra. HYP I. 43, Ill. 6, 32, 37, 39-42, 53, 54, 102, 
IV. 38, 43-45, 47, 49. 

Khyati 
Discriminatory knowledge. According to Vyasa on Yogasutra 
(i. 4), this alone is knowledge (ekameva daréanam khyatireva 
darganam). YS. Il. 26. 


Klega 
Pain-giver, cause of affliction, Klegas are the following five : 
Avidya —ignorance. 
Asmita —self-feeling, ego. 


Raga —attachment. 
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Dvesa —hatred. 
Abhinivega —desire to continue to be what one is. 
YS. II. 2, 3, 12 IV. 30, 
Krama 
Unbroken continuity of Ksana (q.v.) YS. Ill. 15, 52, IV. 33. 
Kriyayoga 
Austerities (tapas) regarded as a form of Yoga, Yoga of action. 
Vide Yogasnira Il. 1. See S. N. Dasgupta, Yoga as Phi. and 
Rel, p. 142f. 
Ksana 
The time required by an atom to move from one place to another. 
YS. II, 52. 
Ksetra 
Breeding ground, source. YS. II. 4 
Ksipta 
Distracted (nature). 
Kumbhaka 
See Pranayama. 
HYP I. 56, 67, If. 8, 11, 43-45, 53, 57, IV. 10. 
Kuiicika 
Key 
Kundalini (Kundali) 
Spiritual or psychical energy. 
Literally, the Sakti that remains in the form of a circle. Vital 
energy, conceived as a coiling serpent in Muladhara (q.v.) 
Kundalini, as the source of energy, reveals itself when roused by 
Yogic exercise. It is supposed to have two forms, dynamic or 
kinetic and static or potential. Its union with Siva in Sahasrara 
(q.v.), after penetrating the Cakras (q.v.), is regarded as the 
culmination of Tantric Sadhana. For different ideas about 
Kundalini, see 
Tantraraja-tantra, XXX. 65. 
Gherandasamhita Il, 44. 
Satcakra-niripana, XI. 
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Saradatilaka, XXV. 27. 
Saundarya-lahari, X. 
Rudrayamala, Uttara, XXI. 
Siddha-siddhanta-samgraha, IV. 20 ff. 
Pranatosini, I. 6. 
Matrkabheda-tantra, X1V. 
HYP I. 27, Ill. 68, 104, 105, 118, II. 64. 

Kiarmanadi 
A nerve of the shape of a tortoise within the chest ; bronchial 
tube, YS. III, 31. 

Kusgala 
Fortunate ; the Yogin, who has become isolated (Kevalin, 4.v.) 
and pure (amala) is so called, 

Kusida 
Attachment. 

Kutilahgit 
A synonym of Kundalini. It means a female whose limbs are 
crooked. HYP "II, 104, 

Lambika 
Soft palate or uvula. HYP III. 50. 

Laya 
Absorption for Yogin. It succeeds when breath is suspended, 
the comprehension of objects by the senses has ceased com- 
pletely, there is no movement of the body and no modification 
of the mind. 
For Layayoga, see Yoga. HYP I. 43, IV. 29-32, 66, 78, 80, 100, 
103, 

Layayoga 
See Yoga. 

Linga 
According to commentator Brahmananda (on Hathayoga- 
pradipika, iv. 42), it means the self (Atman), the source of all 
creation. 
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According to Vijiianabhiksu, it means that which indicates all 
objects. YS II. 19. HYPIV 42. 
Linga-Sarira 
Subtle or psychical body. 
Madhubhiimika 
A kind of Yogin. See under Yoga, definition and classification, . 
in the body of the work. 
Madhya(ma) 
The middlemost Nadi(q.v.), called Sugumna. HYP IV. 14. 
Mahabandha 
See Mudra. HYP Ill. 6, 23, 25, 26. 
Mahabhita 
Gross elements, viz. Kgiti (earth), Ap (water), Tejas (fire), Marut 
(wind) and Vyoman (ether). 
Mahaklesa 
Same as Klega (q.v.). HYP III. 14, 
Mahamudra 
See Mudra. HYP III. 6, 13, 14, 17, 18, 25. 
Mahapataka 
Grave sin. Such sins are five : 
murder of a Brahmana, drinking of sura type of wine by a 
Brahmaya theft of gold belonging to a Brahmana, adultery 
with preceptor’s wife, association with such a sinner, HYP" 
Il. 48. 
Mahasiddhi 
Same as eight Siddhis (4.V.), Viz. Anima, etc. HYP III, 18, 23, 24 
29, 128. 
Mahat 
Buddhis in the collective aspect. The first evolute of Prakrti. 
Same as Citta (4.V.). 
Mahavedha 
See Mudra. HYP. III. 6, 29. 
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Mahavideha 
A kind of Dharan& (q.v.) in which the mind gets its function 
independently of the body, or outside it. By this a Yogin can 
mentally get into another person’s body. 

Maitri 
See Brahmavihara. YS. I. 33, 

Manasikara 
Attention to an object. According to Buddhists, one of the 
seven universal good mental properties. 

Mandagni 
Loss of appetite. HYP II. 34. 

Mandala 
According to Brahmananda, commentator of Hatha-yoga- 
pradipika, a period of forty days, HYP III, 121. 

Mapipura 
See Cakra. 

Manonmant 
Steadiness of the mind when the breath flows through Susemna 
(q.v.). Hathayoga-pradipika, iv. 54, states that there is only 
one (spiritual) state, Manonmani (ekavastha manonmani). 
HYP I 42. Ill. 54. IV. 3, 20, 64. 

Mantrayoga 
See Yoga. 

Matra 
(1) The time taken for circling the knee thrice, fillipping the 

fingers once. 

(2 The time required for clapping the hands thrice. 


(3) Time taken for the breath to go in and come out in the 
case of one who is fast asleep. 


It may be noted that, in prosody, it means a prosodial or 

syllabic instant ; the time required to pronounce a short vowel. 
Marmasthana 

Vital body-area which is concentrated upon in certain exercises 

of Raja and Hathayogas, There are 16 such areas. 


Glossarial Index 447 


Mayiirasana 
See Asana in the body of the book. HYP I. 31. 
Mudita 
See Brahmavihara YS. 1. 33 
Mudra 
Derived from root Mud, if literally means that which gives 
delight. It may mean poses of fingers or hands, posture body. 
Generally regarded as one of the five Makaras essential for 
Tantric Sadhana, the other four being Matsya (fish), Mamsa 
(meat), Madya (wine) and Maithuna (sexual intercourse ). 
Mudra is usually given to the poses of hands as also of the 
fingers needed for Yogic exercise, spiritual attainment or ritua- 
listic purposes. 
In some cases, it denotes fried cereals, geometrical diagrams or 
woman. In Buddhist Tantras, the terms mudr&@ and mahamudra 
are used in the sense of woman and the female organ 
respectively. 
Sometimes, it means also posture of the body at the time of 
Yoga (e.g. Aévini Mudra), along with Pranayama, and certain 
processess, One of a group of Yogic exercises involving certain 
anatomical parts. 
Tantra mentions a number of mudras in the sense of hand-poses 
or finger positions. The common mudras are Matsya, Karma, 
Samkha, Yoni, etc. 
See Gheranda-samhita, IIT, 1-3. 
Yogini-tantra, lV. 
Praj*opaya. 
Sekoddesa-tika. 
Hathayoga-pradipika. 1. 55 WI. 5, 15, 124, 126, 128, 129, 130. 
IV. 36, 37. 
Other Mudras are described below 
Mahabandha—Place left foot on perineum, the right foot on 
left thigh. Draw in breath. Pressing chin on breast (as in 
Jalandhari-bandha, 4.V.) contract anus (as in Meabandha, 
q.v.) Fix mind on Sugwmna. After retaining breath for 
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the maximum possible length of time breathe out slowly. 
on the left side ; it should be practised on the right. 
HYP Ill. 6, 23, 25, 26. 


Mahamudra—Press perineum with left heel, stretch out 


‘right leg, firmly hold toes of right foot with the hands. 


Contract throat (in Jalandhari-bandha, 4.v.), hold breath in 
Susumna. At this juncture, Kundalini becomes straight ; 
Ida and Pingala become lifeless, because Prana goes out 
of them. In such a condition, one should breathe out 
slowly. After left side, it should be practised on the right 
side. HYP III. 6, 13, 14, 17, 18, 25. 
Khecari—it is so called because it enables the mind to move 
in space (Kha), i.e. in the centre of eyebrows and the tongue 
moves in the sky i.e. in the cavity above the palate. 
It takes place when the tongue is turned back, and enters 
the cavity leading to the skull, and the eyes are fixed 
between eyebrows. By cutting, shaking and stretching, the 
tongue should be gradually elongated till it touches the 
middle of the eyebrows. The tender membrane, connecting 
the tongue with the lower part of the mouth, should be cut 
by a sharp knife fo a hair's breadth. Then the part, so cut, 
should be rubbed with a compound of powdered rocksalt 
and yellow myrobalan (Haritaki-Terminalia chebula). Then 
it should be cut again after a week to a hair’s breadth. 
After doing this daily for six months, the aforesaid mem- 
brane is severed. Then turning back the tongue, it should 
be made to enter the junction of the three Nadis, i.e, the 
cavity of the roof of the palate. HYP I. 43, III. 6, 32, 37, 
39-42, 53, 54, 102, 
Mahavedha 
It is described thus ; 
“The Yogin, assuming the Mahabandha (q.v.), should 
draw in breath with concentrated mind, and stop the 
upward and downward course of Praya (q.v.). etc., by 
Jalandhara-bandha (q. v.).” HYP IIl. 6, 29. 
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Uddiyana—so called as, when practised, the Prana is 
and arrested, flies through Sugwmna (q.v.). It takes place 
when the abdomen, above and below navel, is drawn back so 
that it is drawn against the back of the body and up towards 
the thorax. HYP Il, 45, III. 55-58, 74. 


Milabandha—press perineum with heel, contract anus so as 
to draw Apana upwards. HYP III. 6, 60. 
Jalandhara-bandha—contract throat, hold chin firmly against 
chest. 

Vajroli—it means drawing up, slowly and well, the seminal 
fluid during sexual intercourse at the time of emission. 
Sahajoli and maroli are varieties of Vajroli. After inter- 
course in Vajroli, the partners, with activity ended, should, 
while sitting happily, besmear the excellent parts of the 
body with the mixture of ashes obtained by burning cow- 
dung cakes with water. This is called Sahajoli. 


Amaroli— discarding the first part of the flow of water, 
which increases bile, and the last flow which is‘devoided of 
essence, when the coo] middle part of the stream of Amari 
is absorbed, that is Amaroli according to Kapalikas. 
Sakticalana—in the Vajrasana posture, firmly hold with 
hands the feet near the ankles, and thus put pressure on 
Kanda (q.v.). Thus having caused Kundalini to move, one 
should perform Bhastrika Kumbhaka (q.v.). In this way, he 
will soon awaken Kundalini. Then he should contract the 
sun near the navel, and then cause Kundalini to move, 
This is Sakticalana. 


Muktasana 
See Asana in the body of the work. HYP IV. 67. 


Milabandha 
See Mudra. HYP Ill. 6, 60, 62, 64, 65, 69. 


Moladhara 
See Cakra. 
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Morcha 
A sort of Kumbhaka (.v.). HYP. Il. 44, 
Mirchita 
Mercury with its unsteadiness put an end to by the application of 
a particular herb. HYP IV. 27. 
Nada 
(1) Thg nasal sound represented by a semicircle. 
(2) Anahata-dhvani—sound that automatically arises within the 
body, i.e. without anything being struck. HYP I. 43, 56 
II, 20, 64, IIT, 93, 99, IV. 29, 65-68, 80, 81, 83, 84, 86, 87, 
89, 90, 94, 96, 98, 99, 102, 105. 
Nadi (7) 
Nerves in the human body, supposed to be 72,000 in number. 
Of these, 72 are major ; of these again, the most important are 
10 or 14 including the most well-known Ida, Pingala, Sugumna- 
HYP I. 38, (72,000) II. 4, 10, 38, 48, 49, 51, 53, III. 23, 73, 
123, 124, IV. 68, (72,000), 
Nadi-cakra 
Nerve-plexus. HYP IT. 5, 41 
Nauli(ka) 
One of the six acts believed to purify the body. The process is 
as follows : 
“With the shoulders bent down, one should rotate, to right 
and left, the stomach with the speed of a fast-circling 
eddy”. 


It is regarded as the crown of Hathayoga practice (hatha- 
kriya-mauli— Hathayoga-pradipika, ii. 22, 34) 
Neti 

One of the six acts believed to purify the body. The process is 

as follows : 
“Insert through a nasal passage a smooth thread of the length 
of a hand-span (about nine inches) and draw it out through 
the mounth.” HYP 22, 29. 
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Nididhyasana 
Application. Profound and repeated meditation, constant musing. 

Nirabhasa 
A state where there are no images. 

Niralamba 
Without support or object. HYP III. 3, 

Nirbija-samadhi 
See Samadhi. YS. 1. 51. 

Nirmapa-citta 
Created mind. 

Nirodha 
Representation of the impulses and desires in Samadhé (q.v.). 
Vijiianabhiksu states that nirodha is not a negative, but a 
‘positive condition of the Citta, and its highest form is of two 
kinds, viz. Samprajfata (q.v.) and Asamprajfata Nérodha- 
samadhi means restricted mentation, 
See Yogasira-samgraha, I. 
For the relation between these two natures and the stages of 
Yogic progress, see Bhojavrtts and Yogasutra, I. 18. Also see 
YS. I. 2, 51, UI. 9. 

Niruddha 
Intuitive temper. 

Nirvapa 
Literally, it means extinguished. It is also rendered as enlighten- 
ment, Highest goal of Buddhist Sadhana, according to some. 
It consists in the fotal destruction of anger, delusion, desire, 
etc., annihilation of human passion. It is the final state 
of liberation. To attain it, the Buddhist transcends the ego- 
stage. The desireless person, when dead, does not return to 
worldly existence. After physical body is dissolved and, con- 
sequently, individuality vanishes, when the contents of desires are 
fully emptied, they enter the state of Nirvaya, in which they 
experience complete identity with the absolute Brahman, 
According to Aryadeva, true Nirvana consists in rejoicing in 
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others’ happiness, whoever feels a universal love for his fellow- 
creatures will rejoice in conferring bliss on them and thus 
attaining Nirvana. 
In oriental religions, Turiya, Brahman, Nirvana, Tao and Zen 
are similar conceptions, They denote a state of consciousness 
which rises above every type of flux on motion, and which is 
marked by complete cessation of sensations, ideas, concepts and 
the absence of subject-object relation. 
The Sahajiyas of Buddhist persuasion understand Nirvana not 
as a state of negation, but as one of bliss ; it is attained not 
with reason, but with the heart. Nirvana is also the formless 
condition which is reached through the appreciation of innu- 
merable forms. 
According to the Jaina saint, Ramsimha of Gujarat, the author 
of the Pahud Doha (1000 A.D.), to find one’s true self in one’s 
self is Nirvana. 
Some mystical writers and thinkers of the west, e.g. R.M. Jones, 
A. Schweitzer, construe Nirvana as also Nirvikalpa Samadhi 
(q.v.) as negative mysticism. According to them, these destroy 
the foundation of social consciousness by negating the world. 

Nirvicara 
A kine of Samadhi (q.v.) YS 1. 44, 47. 

Nirvikalpa 
Indetirminate. 

Nirvitarka Samadhi 
See Samadhi. YS. 1. 43. 

Nispatti 
See Nigpattyavastha. HYP IV. 76. 

Nispattyavastha 
Fourth stage of Yogic practice. It is reached when the Prana: 
(q.v.) reaches Brahmarandhra. It is thus described : 

“Having broken the Rudragranthi (q.v:) in Ajfancakra 
(q.v.) Prana reaches the seat of [svara which is in the akaéa 
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between the eyebrows. Then, in Nigpatii, there is heard a 
sound as of the flute which assumes the resonance of a vina 
(lute) ” 
Niyama 
See Yogatiga. YS, II. 32. 
Between verses i.16 and i.17 of the Hathayoga-pradipika, 
three lines are quoted in which the following are included 
in Niyama : Tapas, Santoga, Astikya, Dana, Iévara- 
pujana, Siddhanta-vakyasravana, etc. 
Om 
Supposed to be the resultant form of A+U+M. Regarded as 
a sacred syllable and uttered as a holy exclamation at the 
beginning and end of a reading of the Vedas (e.g. the Gayatri- 
mantra) or previous to the commencement of a prayer or sacred 
work. Mystic syllable par excellence. It was made the subject of 
meditation, and was considered to be the most natural expression 
for iSvara. 
See Yogasutra, I. 27. For use of Om in meditation, see Amrta- 
nadopanigad, Dhyanabindupanigad, Nadabindapanigad, Brak- 
mavidyopanisad, Yogacidamari-upamsad. 
Padmiasana 
See Asana. HYP I. 23, 34, 44, 47-49, II. 7, 59, 60, 
Pajicaklesa 
Same as KleSa (q.v.) YS, Il. 3. 
Paficasrotas 
Flows from Nadis (q.v.), Ida, etc. HYP III. 53. 
Paramartha 
Ultimate truth. 
Parafimukhi 
Another name of Yonimudra (q.v.’. So called as if involves 
turning away from the outside world and closure of the senses 
‘resembling Pratyahara). 
Pararthabhavani 
See Jana. 
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Paravairagya 
Highest detachment. 

Paricaya 
See Paricayavastha. HYP IV. 69. 

Paricayavastha 
A stage of Yogic practice. In it, “a sound like that of a drum 
(mardala) is heard in the akaga (between the eyebrows). Then 
the prana reaches the Mahagunya which is the seat of all Siddhis 
(q.v.). 

Parinama 
Transformation. YS, IT. 15, III. 13, 15, IV. 14, 32, 33. 

Pihgala 
One of the major nerves in the body. It runs fo the right of 
Suswmna, parallel to it, rising from Maladhara (q.v.), it ends 
in the right nostril. Also known as Suryanadi, and is supposed 
to have the masculine characteristics of the sun. It is a symbol 
of the waking sf<te, and prompts individuals to violent actions. 
The right ganglionic chain. 
See Pranatosini, I. 4. 
Sammohana quoted by KaAlicarana in comm. on Satcakra- 
nirupana, I. 
Raghava on Saradatilaka, XXV. 38. 
HYP II. 10. Il. 74, 110. IV. 44. 

Plavant 
A stage in the Yogic practice, It is as follows “Owing to the 
air which has been abundantly drawn in, completely filling the 
interior, the yogin floats easily, even on the deep waters, like a 
lotus leaf.” 

Pracchardana 
Exhalation. YS. I, 34, 

Pradhana 


Same as Praxrti which, along with Purusa, is supposed to be the 
cause of the world. 
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Prajfia 
Highest wisdom, intuition, discrimination, insight into the 
nature of things, concentration. Among Buddhists, it became a 
symbol of Sakti, sometimes reflecting the idea of Prakrti and 
sometimes of Maya 
According to an Upanisadic doctrine, Jiva is called Prajfia in 
deep sleep. 
In Pali, it is Panna. The Patifas are Sekha panhia (wisdom of 
one walking in the first three paths). Asekha patina (wisdom of 
Arhat) and Nevasekha-nasekha panna (wisdom of puthujjana OT 
unconverted man). 
Other three kinds of Pafifia are : 
Cintamaya (wisdom obtained by thought), Sutamaya 
(wisdom obtained by study), Bhavanamaya ( wisdom 
obtained by meditation). YS. I. 20, IIT. 5. 
Prajiiajyoti 
A kind of yogin. See under Yoga, definition and classification 
in the main work. 
Prakasavarna 
Cover of prakaéa or buddhi, consisting in Klega (d.v.), Karma 
and Vipaka (q.v.) arising from the qualities of Rajas and Tamas. 
YS. I, 52, Ii. 43. 
Prakysta-sattva 
Perfect nature. 
Prakrti 
Nature (as distinguished from Purusa), the original source of the 
material world, consisting of the three essential qualities of 
Sattva, Rajas and Tamas. Primeval, undifferentiated matter. 
YS. 1. 19 ; IV. 2, 3. 
Prakstilaya 
Absorption in Prakrti. 
State of being disembodied. YS. I. 19. 
Prakrtilina 
Disembodied being, belonging to the Bhavapratyaya (q.v.) class. 
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Pragya 
A wind within the body, breath. It is supposed to pervade the 
space from the tip of the nose down to the heart, YS. I. 34. 
HYP I. 41, 48. 11. 5, 7, 8, 46, 47, 52, 60, 77. III, 3, 51, 55, 64, 
65, 118, IV. 6, 10, 12, 15, 20. 


Pranava 

The syllable Om, denoting God. 
Pranayama 

See Yoganga. YS. II. 49, HYP Il. 1, 6, 16, 37, 71, 73. 
Pranidhana 


Disinterested devotion or bhakti. See [évara-pravidhana. 
YS. I. 23, If. 1. 

Prantabhimi 
The highest stage reached by Prajna (q.v.). 

Prarabdha 
Literally, it means what has been begun. It came to mean fate, 
destiny. 

Prasamkhyana 
Knowledge arising out of Viveka (discriminatory knowledge). 
YS. IV. 29. 

Pratardana 
The Upanisadic view that human beings are continually offering 
sacrifice to gods through breathing. So called after King 
Pratardana who taught this doctrine. 
See Kausttakt Upa., I. 5. 
This is the Ajapa-hamsa-vidya of Dkyanabindu Upa., Hamsa- 
vidya of Brahmavidya Upa. and Hamsa Upa. 

Prathamakalpika 
A kind of Yogin. See under Yoga, definition and classification, 
in the body of the work. 

Pratibha 
Knowledge, known as Taraka which is the earlier form of 
Viveka-jfana. YS Ill. 33, 36. 
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Pratipaksa-bhavana 
Thinking of the opposite. This method is advocated for 
weeding out one kind of disposition by cultivating the converse 
disposition through thought, YS. II. 34. 
Pratiprasava 
Complete destruction of something that does not arise again. 
YS II. 10, IV. 34. 
Pratyahara 
See Yogaiga. YS, Il. 54. 
Pratyaya 
In YS ii, 20, it means intellect. In iii. 19, it means own mind 
according to Vijiidnabhikgu, other’s mind according to others. 
Pudgala-nairatmya 
Buddhist conception of the unreality of substance. 
Puggala-pafifiatti 
Fourth Book of Abhidhammapitaka. Known as Prajftapti-pada, 
it discusses six designations and grouping of human types 
successively, by one to ten. Puggala means individual as 
opposed to group or, class, or character, soul in later 
Abhidhamma literature. Paofifiatti means notion, designation, 
exposition, etc. 
See B. C. Law, 
Designation of Human Types, P.T.S. 1922, pp. 26, 27; 
Aung and Mr. R. Davids, Comp. of Ph, pp. 88-91. Ed. 
R. Morris, PTS, 1883, German trs, by Nanatiloka, Das Buch 
der charaktere, Breslau, 1911. 
Piraka 
See Pranayama in the body of the work. 
HYP II. 45, 68, 69, 71-73. III. 26. 
Puruga 
The conscious principle which, along with the unconscious 
Prakrté (q.v.), is the cause of creation. 
YS. I, 16 III, 35, IV. 18. 


458 Studtes in Origin and Development of Yoga 


Putadvaya 
The pair of Ida (q.v.) and Pingala (q.v.). 
Riga 
Mistaking the impure for the pure. Attachment. Desire or 
appetite factor. YS. II. 7. 
Rajas 
The second of the three Guyas or constituent qualities of all 
material substances ; supposed to be the cause of great activity 
seen in creatures. It predominates in man. 
Rajayoga 
See Yoga, HYP I. 1, 2, 3, 67, II. 126. IV. 3, 8, 77-80, 103. 
Rasa 
Mercury. HYP IV. 26, 27 
Rddhi 
Same as Iddhi (q.v.). 
Recaka 
See Pranayama in the body of the work. 
HYP III. 45, 68, 71-73. 
Rtambhara Prajiia 
A peculiar power of knowing, which is full of truth (rta) ; it is 
different from the usual ways of knowing like perception, 
inference and verbal testimony. It can be acquired though 
$ravana, Manana, and Nididhyasana. 
See Yogasutra, i. 48. 
Rudragranthi 
A knot (of nerves) supposed to be in the Ajfiacakra (q.v.). 
HYP IV. 76. 
Sabijsamadhi 
See Samadhi. 
Sahajananda 
Svabhavikama-tmasukham. Brahmananda’s comm. Natural state 
of bliss of the Atman. HYP IV. 75. 
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Sahaja-(yoga) 
See Yoga. HYP III. 58, IV. 9, 11, 113. 

Sahajavastha 
Natural state of Being ; the supreme state. Most difficult to 
attain without the compassion of the true Guru, When this 
state is attained, there is no need for religious formalities, 
austerities. The followers of the Sahajiya school regard the 
human body as the seat of all human experience. 

Sahajoli 
See Mudra. HYP III. 92, 94, IX. 14. 

Sahasrara 
Topmost cerebral region, fancied as a thousand-petalled lotus, 
Kundalini (q.v.), having penetrated the Cakras, is supposed to. 
be united here with its source, 


Sahita 

See Kumbhaka, HYP Il, 71-72. 
Sakticdlana 

See Mudva. HYP IIl. 7. 
Sakrdagamin 


The doctrine of the once-returner. A doctrine of the Buddhists, 
It recognises the possibility of knowing that one more life 
remained to work off the fruits of action. 
Samadhi 
The eighth and the last stage of Yoga (q.v.). It means profound 
or abstract meditation, concentration of mind on one object, 
perfect absorption of thought into the one object of meditation. 
YS. i. 3, 11, 37 HYP II. 125, lV. 2, 3, 5, 63, 67, 81, 108, 
109, 113. 
It is of several kinds ; viz. 
Samprajfata or Savikalpa or Sabija— 
a state of bliss in which the meditator has the know- 
ledge of his difference from the object of meditation. 
The first stage of it is called Dharmamegha (q.v.). 
According to Vyasabhasya, it indicates a real principle, 
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erodes the (five) Klegas, slackens the bonds of action, 
creates a favourable condition for Nirodha. This type 
of Yoga is fourfold, viz. Saritarka, Savtcara, Sananda 
and Sasmita each of which is defined below. 

Asamprajnata or Nirvirkalpa or Nirbija— 
in it, the distinction of the knower, knowledge and 
what is to be known absolutely disappears. It is yoga 
par excellence in which all the Vrttis of the mind are 
suppressed. 

Savitarka—in it the mind synthesises its impressions and 
ideas into the percept of a gross object, like a cow or 
jar, and keeps itself fixed thereon. It is argumenta- 
tive meditation. 

Nirvitarka—in it, the mind understands the nature of 
objects in a direct manner without the help of words 
or psychical doubts. The stage of concentration in 
which the object appears without the name-concept 
associations. It is non-argumentative meditation. 

Nirvicara—super-reflective, In this stage, the Yogin gets 
direct non-conceptual non-verbalised knowledge of 
subtle things. 

Savicara—treflective. The term occurs in Buddhism in the 
sense of sustained attention. 


[See R. Davids, Bud. Psy. Eths., p. 10, f.n, 1 for distinc- 
tion between vitako (vitarka) and vicéro. The distinction 
between Savitarka and Savicara has a parallel in the Kantian 
distinction between forms of intuition and categories of the 
understanding, the former apprehended direct and, as such, 
requiring only exposition ; the latter known indirectly and, 
therefore, requiring deduction, ] 
Sananda—in it, the Yogin may be supposed to gain an 
insight into the nature of the subjective or, rather, 
illuminating principles, with the exception of buddhi, 
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which Nature evolves. It is also possible that, by 
Sananda Samadhi was intended the attention paid to 
the stream of awareness as such, as distinct from the 
objects revealed therein and the  self-consciousness 
attending it. 
Sasmita—in it, the self concentrates on the senses of 
personal cognition and effort only to transcend that 
State also. 
Of the Daéabhumis or ten stages of perfection, according 
to the Buddhists, the last is called Dharmamegha-(samadhs). 
which occurs in Yogasutra, IV. 29. 
Samadhiprajiia 
Concentrated insight. 
Samana 
Name of one of the winds within the body, supposed to pervade- 
the space between the heart and the navel. So called as it is 
believed to cause balance (samanayana) of the essence of food, 
YS. III. 40. 
Samapatti 
Same as Samprajnata Samadhi (See Samadhi). YS, I. 41, 42. 
Samarasa 
Samarasatvame-kakaratvam manasasca atmani 
sthitasya atmakara-parinamenatmakaratvam. 
Brahmananda’s comm. State of harmony of mind and soul. 
HYP IV. 6. 
Sambhavi Mudra 
Sce Mudra. HYP IV, 30, 35-38, 67. 
Samhanana 
Body. 
Samkara 
Confusion. 
Samprajiiata Samadhi 
See Samadhi. YS. 1.17. 
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Samskara 
Latent deposits of the past activities of this life; disposition ; 
mind in a causal condition. According to Vacaspati :in intro. 
verse of Bhamati), one kind of indeterminable Avidya (q.v.) is 
the psychological Avidya in the form of bkramasamkara (error 
impression). Karma momentum. Unconscious tendency. Residual 
impression. YS. I. 18, 50:11. 15; If. 18. 
‘Samvega 
Feeling. YS. I. 21. 
Sanmukha 
“Six-faced’’, Another name of Yonimudra, so called as the 
following six body-orifices are closed in it—eyes, ears, nose, 
mouth, anus, genital opening. 
Safiiia 
A kind of intellection according to the Buddhists ; perception. 
It is the awareness of a physical object occupying space, etc. 
One of the seven universal good mental properties, according to 
Buddhists. 
Sasmita Samadhi 
See Samadhi. 
Sastika 
A kind of grain that ripens within sixty days. 
Satcakra 
Six nerve-plexuses supposed to be within the body. See Cakra. 
Satkara 
Good deed like austerity, continence, learning, reverence. 
Satkarma 
The following six acts to be performed in Hathayoga : 
Dhauti, Vasti, Nett, Trataka, Naulika, Kapalabhati. 
The terms have been explained separately. HYP II. 21, 36. 
Satkaryavada 
Samkhya theory of causation. According to it, an effect origi- 
nally exists in the material cause prior to its production, i.e. 
appearance as an effect. 
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See Samkhya-karika and Tativakaumudi, 8-9 ; 
Sankhya-pravacanabhasya, 1. 113-21. 
Aniruddha-rrtti, I. 113-21, 
Sattva 
Pure essence. The quality of goodness or purity regarded as the 
highest of the three Gunas ; it is stated to predominate in gods 
and other heavenly beings. Intelligence-stuff. 
YS II. 41 ; II]. 35 ; HYP IV. 104. 
Sattvasuddhi 
Purification of Sativa (mind or soul). YS II. 41. 
’ Sattvapatti 
See Jfana. 
Savasana 
See Asana in the body of the work. HYP I. 22. 
Saviciéra Samadhi 
See Samadhi. 
Savikalpa 
Determinate. 
Savitarka samadhi 
See Samadhi. YSI. 42. 
Siddha 
The perfected one. One who has achieved Siddhé (q.v). I¢ was 
generally believed that the Siddhas had no body, and the 
occupation of boundless space by them was not to be understood 
in the physical sense. YS III. 32, 
See S. Stevenson, The Heart of Jainism, p. 169. 
Sarbadargana-samgraha, ‘Ed. Abhyankar), p. 88, 
Siddhasana 
See Asana in the body of the work. HYP I. 34-36, 38-43. 
Siddhi 
Perfection. Spiritual attainment. Also used fo denote the 
attainment of superhuman powers of faculties which are 
Anima—becoming as small as an atom. 
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Laghima—assuming excessive lightness at will. 
Prapti— obtaining anything. 
Prakamya —irresistible will. 
Mahima—increasing size at will. 
Iéitva—superiority, mastery. 
Vastva—power of controlling others. 
Kamavaséyita—suppression of passion or desire ; stoicism. 
See Yogasikha Upanisad, Yogasutra Il. 39, Ill. 18, 25-29, 
41-42, 45. 
The above powers are called Kayasiddhi pertaining as they do. 
to the body. There are Siddhis pertaining to the senses too ; 
e.g. clairvoyance, etc. seeing or hearing from a great distance. 
These two kinds of Stddhi are mentioned in YS II. 43; HYP I. 
6, 11, 64-66, II 43, III. 8, 83, 120, 121, 125. 
Simhasana 
See Asana in the body of the work. HYP I. 52. 
Sitali 
See Kumbhaka. HYP II. 44, 58. 
Sitkari 
See Kumbhaka. HYP Il. 44. 
Sivasthana 
Place of Siva in between the eyebrows. HYP IV. 48. 
Sodasadhara 
Sixteen adharas (receptacles) from Angustha to Brahmarandhra 
(q.v.) HYP II. 73. 
Sodagapat ra-padma 
The 16-petalled lotus supposed to be in the throat. HYP III, 51. 
So*ham 
See Hamsa and Hamsavidya. 
Sthant 
God residing in wccasthana (high region, i.e, heaven), 
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Sthanu 
Trunk of a tree. The Yogin is required to sit straight like it. 
Pillar. In some contexts (e.g. Vikramorvasiya, Bombay, I. 1.), it 
is used as epithet of Sina. As adjective, it means firm, steady, 
stable, motionless. HYP I. 35, II. 2. 
Styana 
Incapability of mind. YS I. 30. 
Subheccha 
See Jnana. 
Sukhdsana 
Easy posture. Simple cross-legged position for meditation and 
neuromuscular training. 
Siinyapadavi 
Susumna (q.v.). HYP Ill. 3, 4. 
Siryabhedana 
See Kumbhaka. HYP II. 44, 50. 
Siryaiga 
Pingala (q.v.). HYP II. 15, 
Susumna 
Also called Brahmanadi, it is the most important nerve supposed 
to extend from Maladhara (q.v.) to Brahmarandhra (q. v.). 
Through it Kundalint is believed to move upwards, The 
Sandilyopanisad (I. 4, 10) states that the aspirant can attain 
liberation by pushing the Prana-wind, within the body, through 
this nerve by yogic exercise. For this Teason, it is also knoan 
as Moksamarga. 
See Yogasikhopanisad, VI. 13. Satcakra-nirupana, I. ff. HYP 
II. 6, 41, 75, IIT. 4, 55, 117, 118, IV. 12, 15-20, 46, 64, 68, 
Susupti 
Deep or profound sleep, profound Tepose ; great insensibility, 
spiritual ignorance. See Samkara-bhasya on Brahmasiitra, 1. 4.3, 
Svabhasa 
Self-manifesting. YS IV. 19. 
30 
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Svadhisthana 
See Cakra. 
Svadhyaya 
Study ; generally study of the Veda prescribed for one (Sva-+ 
adhyaya). YS Il. 1, 32. 
Svariipasiinya 
The mind tending to empty itself. 
Svastikasana 
See Asana in the body of the work. HYP I. 19. 
Tamas 
Darkness or ignorance as one of the three qualities or 
constituents of everything in nature. Matter-stuff covering 
Sattva (q.v.). Inertia-stuff. 
Tanmatra 
Subtle element. Such elements are five, viz. 
Gandha (smell), 
Rasa (taste), 
Rupa (appearance, form), 
Sparéa (touch), 
Sabda (sound). 
The above elements correspond to the five gross elements or 
Mahabhitas. Only that-ness, potentiality sans qualities. 
‘Tanumanasa 
See Jfiana. 
Tattva 
Category, reality, product. 
Trataka 
One of the six acts for purifying the body. The process is as 
follows : 
“Look with fixed eyes without winking at a minute object 
with concentration till tears are shed.” 
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Tripatha 
The path of the three Nadis (Ida, Pingala, Susumna), ie. 
Kapala-kuhara (Brahmananda on Hathayoga-pradipika, UI. 37). 
Trividhakarma 
Deeds of people other than Yogins are of three kinds : 
Krgna—evil, sinful, 
Suklakrsna—partly good, partly evil, 
Sukla—good, e.g. Tapas, Svadhyaya, 
Turyavastha 
Between the eyebrows there is the seat of Siva. There the mind 
is quiescent. This state is known as Turya ; i.e. the fourth state 
of consciousness, beyond jagrat (waking), svapna (sleep) and 
sugupti (profound slumber). HYP IV. 48. 
‘Udana 
Name of one of the important winds within the body. It is so 
called as it rises upward from the tip of the nose upto the head. 
YS III. 39, 
Udara 
The disease Jalodara (accumulation of water within the belly). 
HYP I. 31, If, 53, 


Udara 

Active manifestation. YS II. 4. 
‘Udayavyaya 

Freedom from defilement, 
Uddiyana (Ka) 

See Mudra. HYP Il. 45, Ill. 55-58, 74. 
Udyana 

Same as Uddiyana. HYP III. 6, 
Ujjayt 

See Kumbhaka. HYP Il. 44, 53. 
Unmani 


Same as Manonmani (q.v.). 
HYP I, 41, II. 4, IV. 3, 33, 47, 61, 80, 104, 106. 
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Upasarga 
Hindrance. YS III. 37. 
Upayapratyaya 
The Yogin is thus characterised, It means one who has acquired 
discriminative knowledge by taking to proper means. 
See Vyasabhasya on Yogasttra I. 20. 
Upeksa 
See Brahmavihara. YS.1. 33. 
Utkatasana 
See Asana in the body of the work. 
Uttana Kfirmasana 
See Asana in the body of the work. HYP I. 24. 
Vairagya 
Impersonal attitude. Its cultivation is recommended for awaken- 
ing the spiritual will. Apathy towards joy. Dispassion, YS. I. 12. 
Vajra 
The commentator under HYP, III, 86, gives Mendhra (penis) as 
a synonym of Vajra. 
Vajrasana 
See Asana in the body of the work. HYP Ill. 114, 115, 
Vajroli 
See Mudra. 
Vajrasamhanana 
Body of adamantine hardness. 
HYP Ill. 7, 83, 85, 92, 93, 97, 101, 103. IV. 4. 


Varana 

Avarana (Vyasa-bhasya). Obstacle. 
Varta 

A kind of Siddhi (g.v.) by which one can feel divine smell. 

YS. Ill, 36, 
Vasana. : 
Latent impressions or tendencies or desires deposited in the 
mind through previous lives, YS. IV. 8,24. HYP IV. 22. 
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Vasikara 
Control. It is the highest form of aparavairagya (qd. v.). It is 
attained, in the path of concentration, when the state of 
detachment from seen and unseen delectations arises. It is one 
of the Yogin’s four stages of Vairagya. In this type of 
Vairagya, there is apathy towards joy. YS. I. 15, 40. 
Vasti 
One of the six acts for purifying the body. It is as follows : 
“Seated in water up to the navel in the Utkatasana (4.V.), 
insert a small bamboo tube into the anus and contract the 
anus so as to draw the water in, shake it and then expel it.” 
HYP Il, 22, 26, 27. 
Vayumarga 
Path of the wind within the body, i.e. Sugwmna (4.v.). 
HYP IV. 52. 
Vedana 
A kind of intellection. Jfana (knowledge) is changed into redana- 
One of the seven universal good mental properties, according 
to Buddhists. I is the feeling of being agreeably affected. 


Vedha 
Same as Mahavedha (q. v.). HYP Ill. 25. 

Vibhu 
Ubiquitious. Manas or mind is yibhu. Jiva is conceived as 
vibhu due to its participating in the immanent Sakti of Brahman 
from which it is inseparable. 

Vibhiti 
Miraculous or magical or supernormal powers. Especial divine 
manifestation. One of the five Abhijfias (q.v.) according to the 
Buddhists, HYP II. 98. 

Vicarana 
See Jnana. 

Vicchinna 
A feeling for the time being cut off or overpowered by another, 
For example, at the time of attachment, anger is absent. 
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Videhakaivalya 
A liberation process, Liberation in the disembodied state, i.c- 
after death. 

Videhalina 
Disembodied being belonging to the Bhavapratyaya (q.v.) class. 
YI. 19 (-laya) 


Vidharana 

Pranayama (4.v.) YS, I. 34, 
Vijpmbhika 

Same as Recaka (q.v.) HYP Il. 54. 
Vikalpa 


Verbal knowledge or objectless and inarticulate thinking. 
YS. I. 9, 42. 
Vikaranabhava 
Function of Véideha (devoid of relation with the body) Indriyas 
(senses) in respect of desired place, time or subject. YS, III. 48. 
Viksepa 
Distraction, unsteadiness. YS. I. 31. HYP IV. 83. 
Vifiiapa 
Intelligence, knowledge, consciousness, thought, mind. One of 
the Khandhas (ore cf the five elements of being) of the 
Buddhists. 
Vipaka 
Result of good or evil deeds. YS. I. 24, II. 13. 
Viparitakarani 

“Whatever nectar flows from the Moon which is of divine form, 

all that is swallowed up by the Sun.” 

Note: The Moon is supposed to be situated at the root of the 
palate, and pours down a stream of nectar. The Sun is 
situated near the navel, and its fire consumes the 
ambrosial flow. When the sun is above and the moon 
below, the person concerned, whose navel is above and 
palate below, it is Véparitakarani. The author of 
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HYP ordains (iii. 7, 79) that is should be learnt from 
Guru and not by theoretical study. 
Viparyaya 
False knowledge. YS. I. 8. 
Virasana 
See Asana in the body of the work. HYP I. 21. 
Visnugranthi 
A knot of nerves in the throat, HYP IV. 73. 
Visoka 

Free from grief, deep anguish. A condition in the path of a 

yogin. Yogasitra. I. 36. 

A condition in which a yogin attains the infinity of consciousness. 

Same as Jyotigmati. Yogasttra, I. 36. 

See Suzuki, Out of Maha. Bud., p. 316. 

Visuddha 
Name of a Cakra (@.v.). 
Vitarka 

1. Knowledge, acquired by the senses, with ee to gross 
objects, like cow, jar, blue, yellow, etc. 

2. According to YS. (ii. 34), it means a mental attitude which 
causes obstruction to Yoga, e.g. himsa (violence), anrta 
(falsehood), steya (theft), etc. YS I. 17, II. 33, 34. 

Vivara 
Cavity of the palate. HYP. III. 51. 
Vivekajajiiana 

Discriminatory knowledge. Knowledge of the distinctness of 

Prakrti and Purusa of Samkhya, as the means of release. 

YS. III. 52, 54. 

Vivekakhyati 
A term in Yogadaréana, meaning discriminatory knowledge. It 
is sald to have seven stages. YS. II. 26. 

Vetti 
Mental image or modification or perception. Vytti, knowledge 
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may or may not be correct. The knowledge, caused by anumana 
(inference) and agama (verbal testimony), is also wrtti knowledge. 
According to some, manas or citta is the yrtti (function) that 
grasps the purposiveness of things by knowing the class to which 
they belong (Cha. Up., VII. 5. 1). 


The operations of the functions of akamkara, citta, etc. are 
called Vrttis. Modification of buddhé is called Vrtti. The 
object, coming in contact with the external sense or directly 
present to the internal sense (antahkarana), causes a modification 
(vrtti) of the latter. This vrtii removes the illusory distinction 
between the knower and the known. The nature of ortis is a 
sort of agitation (samkgobha) from which we prodnced projections 
of objects, perceptions, etc. 
Depending on their relation to their conclusiveness to the 
realisation of the nature of the self, Vrttés or mental states are 
divided into two classes, viz. Klista (afflicted or hindered) and 
Aklista (unafficted or unhindered). YS. I. 2, 14. 
Yogasutra, 1.5. Also see YS. I. 2, 4. 
In Nydya philosophy, the power of expression in words, called 
ortti, is twofold ; viz. (1) Sakti (denotation) or the expressiveness 
of a meaning which is invariably understood whenever the word 
is uttered and (2) Laksana (indication) or expressiveness of such 
an unusual meaning as follows from the reading of the intention 
of the speaker who wants either to resort to usage (ridhi) or 
necessity (prayojana). In poetics, there is also a vyajnaortis 
(suggestion) which, however, is not recognised by logicians as a 
separate vriti. According to them, it is included in Laksana 
above. 

Vyatireka 
A stage of yoga, represented by the knowledge that interest in 
certain objects has ceased, but not in others. There is the condi- 
tion of vyatireka or differentiation. 
According to Naiyayikas, if means agreement in absence. For 
example, by observing many cases that wherever there is no fire, 
there is no smoke 
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In poetics, it is the name of a figure of speech used to indicate 
the superiority of one over another. For example, akalamkam 
kukham tasya na kalanki vidhuryatha. Her face is blamaless 
and not blame-worthy like the moon ; here the superiority of the 
face is expressed. 

Vyomacakra 
Another name of Khecarit Mudra (q.v.). HYP Ill. 37. lV. 45. 

Vyiha 
Emanation of God. For example, according to Anandatirtha, 
Narayana has the fivefold Vyzha, viz. Pradyumna, Aniruddha, 
Vasudeva, Satkarsana, Narayana. 
The doctrine of yyazhas, in which not only Kysna but also His 
telatives were deified, shows how God was conceived in terms of 
of Kysna only. 
In Rajadharma section of Smytisastra, the term is used to denote 
logistics or mode of arranging soldiers in the battlefield. For 
example, Manusmrti, VII. 187. 

Vyutthana 
A kind of Samskara (q.v.) arising from Samprajfiata. It remains 
in a subtle form, and does nof lead to firm conviction. 
Distraction. YS. III. 37. 

Yama 
See Yoganga. Moral law in negative aspect. Between verses 
i, 16 and i. 17, the Hathayoga-pradipika (Adyar) quotes a verse 
in which the following are included in Yama : 

Ahimsa, Satya, Asteya, Brahmacarya, Ksama, Dhrti, Daya, 
Arjava, Mitahara, Sauca. YS. Il. 30. HYP I, 38. 

Yamuna 
Another name of Pingala (G.v.). 

Yantra 
Diagram used in rituals. 

‘Yatamana 
One striving for spiritual uplift. 
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Yoga 
See Introduction. YS. I. 1, 2. HYP I. 14, 16, 57. 64, 65. IIL. 44, 
64, 83, 88, 91, 95, 107. IV. 5, 12, 69, 71, 93. 
Yoganidra 
1. Yoga conceived as Nidra (sleep). 
2. A state of half contemplation and half sleep, a state between 
sleep and wakefulness. HYP IV. 49. 
Yogahga 
Accessory of Yoga (q.v.). YS II. 29. Generally accessories are 
regarded as the following eight : 
Yama-self-restraint. See Yama supra. 


Niyama—austerity, Vedic study, meditation on God, Moral 
Precepts in their positive aspect. 

Pranayama—controlled breathing during the mental recitation 
of the names of attributes of a deity. 

It is threefold, viz. Piraka (inhalation), Kumbhaka (suspension 

or retention) and Recaka (exhalation). 

Ajap&-japa (q.V.) or hamsa (q.V,) is called Kevalakumbhaka- 

See Hathayoga-pradipika, Ul. 72-4 ; Paswpata-brahmopanisad. 

Pratyahara—withdrawal of the sense-organs from the objects of 
sense. 

Dhyana—meditation, contemplation, reflection. 

Dharana—deep devotion or abstraction. Literally it means 
retaining or bolding the mind. Fixing the mind on a 
Particular object, concentration. 

Asana—a particular posture of sitting or keeping the body in a 
particular position. 

Samadhi—dealt with separately. 

Of the Yogaigas, Dhyana, Dharana and Samadhi are direct or 

internal (antaranga). The other angas are indirect or external 

(bahtranga). 

The distinction of dharana, dhyana and samadhi is so tenuous that 

the Yogasutra (III. 4) refers to the three together as Samyama. 
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See Yogasutra, Ul. 32, 40. For detailed descriptions of 
Yog&mgas according to later speculations, see Triéikhi- 
brahmana Upanisad, Dhyanabindu Upanigad, especially 
Sandilya Upanigad. 
S. N. Dasgupta includes the following in Yog@igas : 
abhyasa, vairagya. See his Yoga as Phi. and Rel., p. 135. 
Yozin 
One who resorts to or practises Yoga (q.v.). 
YS. IV. 7. HYP. I. 4, 6, 18, 40, 49, 52, 55, 63, II. 1, 2, 5, 7, 23, 
47, 56, 68. Ill. 26, 38, 45, 51, 55, 62, 69, 76, 83, 94, 103, 107. 
115, 119, 120, 124. IV. 11, 20, 38, 37, 67. 72, 77, 81, 83, 95, 
107, 108, 109, 113, 
Yonimudra 
Another name of Vajroli Mudra. See under Mudra. 
HYP Ill. 43. 

Zen: A Japanese term which comes from Chinese ch’an, derived 
from Sanskrit dhyana. It is a blend of Taoist and Buddhist 
thoughts, Taoism teaches simplicity and tranquillity, living 
harmoniously with nature. Zen lays the greatest stress on 
meditation ; it leads to enlightenment, sators. Zen meditation, 
however, is not exactly Sanskrit Dharana and Dhyana. It is. 
mainly a receptive state, emptying the mind rather than 
concentrating it. 
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Ed., with Samkara’s comm, and Anandagiri’s gloss, by E. Roer, 
Calcutta, 1849-56. Trs, into Eng. by Roer in above ed. ; into 
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Bibliography 477 


Paris, 1934; into Italian by B. Filippi. For methods of steri- 
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Hathayogapradipika of Svatmarama Yogindra, Ed. with Jyotsna 
comm, and Eng trs., S. Iyengar, Adyar Library, Madras. Also 
trs. by P. Singh into Eng., Delhi. 
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Patafijali’s Yoga with the comm. of Vyasa and the gloss of 
Vacaspati, S.B.H. 
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Banaras, 1930; trs. into Eng. by G. Jha, Bombay, 1907. It 
is to be distinguished from another work of the same tifle by 
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Sarvu-daréana-samgraha of Madhavacarya (Ch. on Pataiijala) 
Ed., with an original comm., by V. S, Abhyankar, rev. by K. V. 
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ADDENDUM 


YOGA UNIVERSITY 
Telegraph 17-1-95 


Munger (UNI) : The world’s first yoga university, 
tthe Bihar Yogabharati Institute, for advanced studies 
will start functioning here from September 8, The 
chancellor of the institute and chief of the Bihar 
‘School of Yoga, Paramhans, Swami Niranjanand, 
said four types of courses would be introduced. 
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—awakening of 218, 219, 228, 232, 248 
249, 250, 256, 259, 265, 267, 268, 271, 
272, 327, 331. 

Kundalini-yoga 101, 308 

Kirmanadi 198 

Kirmisana 227 


Lakgmidhara 2, 48 

Lakgminarayana 330 

Laya 153, 219, 221, 275, 283, 286 

Layayoga €3, 213, 221 

Levi 89 

Liberation 

—according to Jainas 30 

—according to Yogarahasya 300 

Liebich 

—on identity of author of YS and 
Mahabha:ya 124 

Life-liberation 108 

Life-death antitheses 108 

Lilamarti 209 

Lilavigraha 299 
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Linga 176, 220, 277 (worship of) 
Living Yoga 117 
Locke 114 


Madhavadasa’s Aprama 110 

Madhubhimika 127, 202 

Madhmmati bhumi 202 

Madhupratika 202 

Madhusidana Sarasvati 223 

Madhyamarga 249 

Mahabandha 217, 250, 252 

Mahabharata 2, 28, 29, (date of), 39, 
42 (Yogamatcrial in), 43 (difference 
from Y§), 44, 46 (difference from 
YS), 47, 91, 97, (about peace of 
mind), 128, 174, (pious acts men- 
tioned in), 214 (places suitable for 
Yogin). 

Mahabhasya 123 

Mahamoha 154 

Mahamudra 99, 216, 217, 235, 256, 250 
251, 252. 

Mahapatha 249 

Mahasiddhas 213 (enumerated), 329 

Mahadéinya 282 

Mahaveciha 217, 250, 253 

Mahivira 29, 30 

Mahayana 63 

Mahayina-sttralamkara 88 
(Sitrilamkara) 

Mahayati 87 

Mahesh Yogin 111, 116, 117 

Mahodaya 52, 59 

Maithuna 63 

Maitrayani Upanigad 20 

Matribala 197 

Manava Grhyasttra 26, 27 

Mandala 267 

Mandukya-karika 10 

Manipura 198 

Manonmani 219, 242, 257, 270. 273, 280 
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Manu 20, 21, 181 

Manusmrti 183 

Markandeya (Purana) 48, 92 

Mataji—same as Nirmala Devi (q-v.) 

Matha 214 (residence of Hathayogin 
and characteristics of) 

Matsyanatha 228 

Mateyendra (nitha) 213, 224, 226, 228 

Matsyendrasana 228 

Max Muller 24 

Maya 7, 90, 91, 207 

Mayira 228 

Maydrisana 229 

Meditation 

—results of stages of 100 

—from western standpoint 118 

—termed Relaxation Response 118 

—pre-requisits of 118 

—and mental stability 165 

—called Nidra-jfiind-valambana 166 

—on object of contemplation 191 

—on separateness of body & mind 185 

Mesmerism 205 

Mina (natha) 329, 330 

Mind 

—various names of 57, 165, 209 (nature 
of), 210 (constitution of), 219 (and 
Prina), 221 (in relation to Hatha- 
yoga). 

Miéra 158, 159, 163 

Mitra, R.L. 329 

MLBD Neuwsletter 104, 116 

Moksga 90 

Mokga-gastra 171 

Mokga-siitra 182 

Monodeism 107 

Mrechakatika 55 

Miadha 153 

Mudita (bala) 197 
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—in Yoga 60 
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—in Hathayoga 60 

—in Hathayogapradipika 61 

—khecari 60, 61, 255 

—vajroli 61 

—importance of, acc. to Malini- 
vijayottara 64. 

—by a Yogin & 

—and Rajayoga 213 

—and concentration 218 

—kinds of, enumerated 217 

—effects of Mudris 217 

—to be practised by Yogi 233 

—to be practised for awakening 
goddess 249, 

—ten, for averting senility and death 
250 

—when to be given up 251 

—25 Mudris and effects 296 

Muhammad Safi 332 

Mukta-puruga-samapatti 167 

Muktdsana 221, 230, 280 

Mila 231 

Milabandha 218, 243, 250, 259, 308 

Miladhara 58, 63, 101, 219 

Mumford, J. 104, 116 (synthesis of 
eastern and western psychology) 

Mundakopanisad 1 

Marcha, 243, 247 

Murshid 332 

Muslim in Natha Sampradaya 331 


Nada 84, 220, 221, 231, 239, 2 
281, 283, 284, 285, 287, 291. 

Nadi(s) 84, 219, 232, 233, 236, 237, 239 
242, 243, 244, 251, 254, 328, 331 

Nageda 42 

Naradasttra 8 

Narada-bhaktisttra 29) 

Natha 37, 325, 329, 331 (literatnre, Sam- 
pradaya) 832, (literature, cult), 333 
(Yoga). 

Nathni 325 
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practices 112 

Nirbija Samadhi 157, 192 

Nirmala Devi 119 ~ 

Nirodha 153, 193, 194 (parinama) 

Niruddha 153 

Nirukta 25 

Nirvana 31 (date of the Buddhas) 58, 90 

Nirvicara 168, 169 

Nirvitarka 168, 169 

Nigdatti 221 

Nityasodasikarnava 61 

Niyamas 50 (in Yajfiavalkva-smrti not 
enumerated by Manu) 226, 230 

Niyamagraha 214 

Noble Truths 33, 34 

Non-medical preventives and 
coratives 116 

Nur Kandila 332 


Occupation 

—in Yoga and psycho-analysis 109 
Oldenberg 27 

Om(kara) 5, 47, 161, 171 

Outline of Rel. Lit. 329 


Padmapurana 39 

Padmisana or Padma 84, 227, 231, 232, 
237, 245 

Paiica-bhita 106 

Paiicakleéa 154 

Paiica-mahabhita 30 

Paiicamakara 60, 326 

Paticagikha 128 

Paiicasila 33 

Panini 29 

Paraskara Grhyastitra 26 

Paravairigya 157, 179, 193 
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Paravytti 89 
Paricaya 221 
Parigraha 184, 185 
Paryankabandha 
(Same as Vinisana—see Asana) 
Pagcimatandasana 228 
Patatijala-rahasya 155, 171 
Patatijala yoga ( Stra) 29, 91 
Patanijali 2, 7, 19, 21f, 33, 105, 161, 187 
Personality 
—cthical view of 114 
—iutellectual view of 114 
—Indian view of 114 
—and Jung 114 
—psycho-analysis and 114 
Pitha 216 (same as Agana, q.v.) 331 
Plato 114 
Plavani 243 
Portents 
—three kinds of 196 
Poussin, Louis de la Vallee 19 
Prigbhara 210 
Pracchardana 125 
Pradhana 145, 156, 202, 204 
Prajiid 120, 159, 178, 179, 193, 202 
(seven stages of) 
Praiiajyoti 202 
Prajiidloka 193 
Prakisagilatva 153 
(or Prakhyadilatva) 
Prakrti 
—mastery over 202, 205 
Prakrti 34, 40, 42, 44, 53, 61, 156 (8 Pra- 
krtis), 202, 205 (mastery over) 
Prakptilaya 156 
Prakti-lina 158 
Pralaya 153 
Pramapa 57, 124 
Prana 53, 55, 219, 220, 243, 252 
Pranava 47, 159, 161, 182 
Pripdydma (8) 
—in Dharmasitras 50, 51 
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—eulogy of, by Manu 51 

—according to Yajfiavalkya 51 

—tole of, in Rajayoga, Hathayoga 55- 

—atabilisation of breath by 63 

—for a Yogin 84 

—in connection with 
Kundalini Yoga 101. 

—tor curing diseses 97, 105 

—mentioned by Udupa 102 
127 (ailments caused by wrong 
course of) 127 

—for making mind steady 164 

—as tapas 171 

—modality of 188 

—long and subtle 189 

—for Yogins 216, 236 

—piercing Brahmagranthi 221, 28f. 

—lowest form of 238 

—for a fat person 239 

—importance of 242 

—threefold 247 

—Ppraise of 331 

Prandhana 53 

Pragantavahita 155 

Prathamakalpika 202 

Pratibha 199 

Pratipakga-bhavana 86, 108, 183 

Pratyahara 51, 55, 97, (for curing men- 
tal disorder) 292 (pre-reyuisites of), 
295-(control of senses by) 298. 

Pratyak 162 

Pratyaya 158, 195 

Pratyayantaras 211 

Pravyitti 164, 165 

Pravsttigilatva 153 

Psycho-analysis 95 (limitations of), 114 

Psychology (Indian) 95 

Psychosomatic imbalance 96 

Pure Land 120 

Puruga 34, 40, 44, 162 (kinds of), 177 
(difference from Buddhi), 204 (ever. 
pure), 208-210, 212 (and buddhi), 
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Puruga-sdkta 171 


Radha as Yozini 332 

Radhakrishnan 1, 9, 123 (on date of 
Yogasiitra). 

Raghuvamsa 52, 53, 55 

Rajadhiyoga 294 

Rajayoga 19, 48, 91, 93, 213, 221, 224 
235, 248, 282, 283, 294 

Patna 184 

Relaxation 116 

Renou 

—on authorship of YS and Mahabhasya 
124 

Ramkrishna 

—on utility of yoga 96 

Ramkrishna Mission 116 

Reichenbach 200 

Religion 

—meaning of 32 

Repression 109 

Rgveda 22, 23, 25, 91, 104 

Bgabhadeva 30 

Rta 169 

Rtambhara prajiia 105 

Rudragranthi 282 

Rudramandala 171 

Rudrayamala 64 


Sabija 169, 192. 

Sadhaka and Sadhana in Tantra 62 

Sadhaka(s) 291, (Kinds of), 293 (Kinds 
of, characteristics ot), 297 (practices 
ordained for). 

Sadhana 160 

Sahaja 331 

Saha yananda-santana-cintamayi 213 
282 

Sahaja Samadhi 331 

Sahaja-dinya 331 

Sahaja Yoga 


-—in Vienna 119 
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—easy method of Kundalini yoga 119 

Sahajiya 37, 89, 90 

Sahajoli 218 

Sahasrara 63, 101 

Saivas 

—18 sub-sects of 326 

Sakti 61, 62, 63, 232, 298 

Sakticdlana 218, 308 

Salila 247 

Samadhi 4, 55, 57, 88, 107, 110, 121, 125 
(Kinds of), 146, 148, 153, 157, 159, 
160, 169, 172, 178, 183, 186, 187, 188, 
192, 194, 197, 199, 203, 211 
(showering Supreme dharma), 
218 (effects of and synonyms of), 
221 (and Nada), 280 (ways to), 287 
293 (means to), 294 (mptavastha, 
Yajtiavalkya on), 296. 

Samadhi-prajiia 170, 192 

Samadhi-siddhi 187 

Samadhi-yoga 295 

Samana 200 

Saméapatti 35, 166, 167, 169 

Samathabhavana 36 

Samaveda 22 

Samaya 

—diff. meanings of 182 

Sambhavi Mudra 219, 22 

Sambhavi Sakti 219 

Samkara 11, 330 

Samkanioarya 6, 9, 85, 93, 181 

Samkhyakarika 156 

Samkhiyana Grhyastitra 26 

Samkhya 93 

Samprajiata (Yoga or Samadhi) 15°, 
157, 167, 178, 193, 194 

Samsara 158 

Samskara 156, 158, 170, 173, 206. 

Samvega 159 

Samvit 199 

Samyama 126, 145, 192, 193, 194, 197, 
198, 200, 207 


}» 275, 276 
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Samyoga 176 

Sananda 156, 157, 168. 

Sanqilya-sutra 290 

Sanqilya Upanisad 5 

Sannyasin 52 

Santapana 171, 182 

Santiparvan 84, 91 

Sarva-jiatrtva 202 

Sarvarthata 194 

Sashi Dasgupta 89 

Sasmita 157, 166, 168 

Satapatha 47 

Satkarma (six acts, Dhauti etc.) 97 

Satvata-samhita 290 

Sattvavytti 155 

Satya-buddhi 105 

Satya-jiiana-pradipa 332 

Sauca 185 

Savasana 84, 229, 294 

Schultz 116 

Savicara 157, 168 

Savitarka 156, 167, 168, 169 

Belf-realisation 59 

Semen 219 (stability of), 222 

Seven stages 

—of evolution of individual conscious- 
ness to Absolute 59 

Shintoism 96 

Siddhas 186, 203, 225, 226, 230, 240, 241 
250, 255, 256. 

Siddha (Asana) 229, 231, 295 

Siddha Meditation 111 

Siddhanta-valaya 85 

Siddhasana &, 230 

Siddhi(s) 51 (in Smpti works), 64 (Yogic 
practices for), 105, 126. 127, 146, 184, 
186, 202, 205, 216, 218, 250, 256, 282, 
305. 

Simha(Asana) 229, 232, 295 

Singh, M. 325 

Sitalt 84, 243, 245, 

Sitkari 84, 243 
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Siva Pagupati 91 

Sivambu 98 

Sivasamhita 5, 61, 62, 85, 291, 294, 308, 

Sivayogamarga 191 

Sivayogasastra 329 

Six acts (Dhauti etc.) 10, 239 

Sixth sense 108 

Skandapurana 20 

Smrtisidhana 159 

Socrates 114 

Solomon 6 

Soma 217, 255 

Sorokin 8, 93-05 

Spanda 64 

Spandakarika 61 

Spanda-pradipika 64 

Sraddha 158, 159, 160 

Sridharasvamin 1 

Srikesga-sandarbha 37 

Sthani 203 

Sthitigilatva 153 

Sthilagarira 63 

Stress-ailments and cures 101 

Strees and its Management 
by Yoga 101 

Subhadra 289 

Suffering 163 

Sufism 9, 39, (basic features of), 332 
(and minor religious sects), 

Sikpmagarira 63 

Sullivan 95 

Sanya 87, 167, 222 (types of), 276 

Sinyata 90 

Superhuman power 58 

Supreme Reality 219 (abode of, persons 
fit for reaching abode of) 219 

Surath 

—Yogic remedies for muntal and physi- 
cal ailments 98 

—recipe for normalcy of body and 
mind 99 
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Suren, A. 171 
Saryabhedana 84, 243, 244 
Suérata 104 
Sugumna-synony ms of 249 
Sugupti 155, 220 

Suzuki 120 

Svabhiasa 209 

Svadhyaya 125, 171, 186 
Svapna 220 

Svapna-jiina 165 

Svarga 156 

Svastika 226 

Svitmarima 213, 224 
Svetaévatara Upanisad 30, 92 
Syed Sultan 332 

(The) Synthesis of Yoga 91 


Tadartha 161 

Tai-hui 

—Prajiid more important than dhyana 
120 

Tanmitra 201 

Tantra 

—presupposes Rajayoga and 
Hathayoga 60 

—and Yoga 61 

Tantraloka 331 

Tantric elements 326 

Tapas 171, 182 

Taraka 145, 198 

Tattva 159, 163 

Tatteavaisarad? 155, 171 

Teaching of Tibetan Yoga 121 

Telegraph (a Calcutta daily) 112 
(compulsory ‘Teaching of yoga in 
Karnataka schools), 112, 117, 169 

Telepathy 120 

The Essence of Indian Yoga 120 

The Yoga of Tibetans 121 

Thomas 2 

Tibet 

—Yoga in 121 


—Tantra in 121 

Tirthamkaras 30 
Tivrasamvega 33 

—degrees of 160 
Transcendental meditation 120 
‘Transcendental meditation centre 116- 
Transformation of Yoga 185 
Tritaka 241 

Triratna 30 

‘Trppadkgaya 185 

Teony-ka-pa 121 

Turiya 302 

Turya 220, 277 


Udana 199, 200 

Uddiyana 231, 243, 257, 258, 260, 308: 
Udupa 

—on effect of yoga 101 

Udvegapriti 201 

Udyana 250 

Ujiiyi 84, 243, 244 

Unconscicus 

—in Freudian theory and Yoga 107 
—pleasure in 108 

University for Yoga 111 

Unmani 236, 268, 277, 283, 286, 287 
Upanigad 23, 25, 94, 95, 189 
Upapiths 331 

Up&ya-pratyaya 157, 158 

Upekga 164, 197 

Urine therapy 98 

Utkatdsana 240 

Utténakirmaka 227 

Uttarpradesh 333 


Vacaspati 128 

Vagbhata 105 

Vaidehya 156 
Vaikhanasa-smarta-sttra 21 
Vairagya 156, 157, 165 
Vaigayika Dhdrapa 191 
Vajrasana 230, 308 
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Vajroli 62, 218, 222, 250 

Vakyapadiya 123 

Vardhamina 29, 30 

Vajrayana 37, 63 

Vartika 171 

Vasané 1, 48, 206, 219 

Vasikara 156, 166, 292 

Vadsigtha 226 

Vasti 240 

Vayupurina 92 

—121—(result of Yoga practised by the 
ignorant) 

(cures for above) 
Veda 22, 26 (pantheon in) 
Vedanta 116 
Vedanta-sttra 42, 91, 92 (repudiation of 
Yoga) 93 
Videha (dharana) 201 
Videhalina 158 
Vidharana 125 
Vidya 33 
Vijnianabhikgu 13, 35, 41, 42, 128, 154 

156, 160, 176, 195 
Vikrti 202 
Viksipta 153 
Vimukti 178 
Vinigpanna-samadhi 297 
Viparitakarani 84, 85, 215, 218, 250 
Viparyaya 172 
Vipassana 36, 111 
Virdsana 227 
Vigayavati 
—pravrtti 164 
—prajiia 165 
Viéega 210 
Vignu (puriga) 2, 48, 8 
Vignu (deity) 299 
Vignugranthi 281 
Vignu-sahasranima 329 
Visoka 
—siddhi 202 
—Pravrtti 2 
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Vitarka 182, 183 

Viveka 158, 211 

Viveka-jiiina 40, 127, 191 

Viveka-khyati 125 

Vivekananda 5, 8 18, 116 

Vivekanimna 148 

Viveka-smyti 159 

Vratas 171, 331 

Veddha-Satatapa-samhita 331 

Vrtti 124, 153, 155 

Vyasa-bhasya 16, 19, 21, 34, 47, 52, 106, 
126, 159, 171, 173, 197, 198, 200, 201 
202, 208, 204, 210 

Vyatireka 156 

Vyomacakra 254, 277 

Vyutthana 153, 155 


Wahed 332 

Watts 

—on Yoga 97 

Whitaker's Almanac 200 

Winds with in body 105, 291, 327 

Winternitz 89 

Wisdom of Solomon 6 

Woods 

—on authorship of YS and Mahabhasya 
124 : 

Works of Gorakganatha School 328 


Yajiiavalkya 

—author of a Yogaéastra 49, 50 
—Yogiévara 49 

—on Samadhi 294 
Yajfidvalkyarsmrti 92, 180 
Yayurveda 22 

Yatamana 156 

Yamas 

—in Yajiiavalkya-smrti 50 
—not enumerated by Manu 50 
‘Yagka 25 

Yavgenia Labunskayyan 
—same as Indira Devi (q.v) 
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Yayavara 86 —impact of, in classical Skt. Lit. 52 
Yoga derivation of 1 —influence of, on Kalidasa 52 
—definition of 3 —in Purina 49 
—different meanings of 1 —and popular cults 49 
—classification of 2, 3, 4£f, —result of 50, 307 
—of transformation 6 —and Sannyasin 52 
—stage of 3, 281 —impact of, on Buddhism, Jainism 52 
—teligion ? 33, 34 —and Tantra 60 
—ultimate goal of 34 —aim of 105, 108 
—in. Buddhism 36 —and hypnosis 106, 107 
—influeneed by Buddhism 37 —therapentic effects of 97, 104 
—influenced Buddhism 291 —and Freudian view 108, 109 
—and sex 89 —(similarity in theory and practice) 
—integral 90 —and psycho-analysis, similarities 107, 
—indications of imminence of 92 108, 109 
—vis-e-vis science 87 —differences 109; 110 
—works on 93, 289, 290 —growing interest in 110 
—importanc of 93 —not yet adequately recognised by 
—tole of, in Indian and foreign medical practisioners 111 

religions 96 ; —experts in 111 
—necessity for, in the west 96 —value of, recognised by Caraka 105 
—affirmation of the superconcious 95 —supplying oxygen to Cakras 101 
—and altruism 94 —and nervous system 101 
—greatest contribution of 94, 95 —increase of intellectual power by 101 
—function of 93 —and God 40 
—stages of 88, 90 —and psychosomatic diseases 113 
hindrance to 91, 291 —similarity with paycho-analysis and 
—in. Mahabharata 91 analytical therapy and Freudian 
—and Buddhism 89 method 113 
Bap acm ry 98 —result of combination with 
—defects of 90 peychotherapy 115 
—exalted place of 92 —popularisation in the west 116 
—for self-discipline 91 —in foreign countries 116 
—elements of, in 0} g verse of —conference on 117 

Myechakatika aa —western enthusiasts 117 
—therapeutic value of 63 —centre in paris 117 
—in. Ahirbhudhnya-samhita 63, 64 —in Russia 117, 118 
—kinds of 63, 291, 203 —and espionage 119 
—and goal of life 64 —efficacy of, medically tested 120 
—process-involved in 59 —evil effects of wrongly practised 121 
—différences about, in Tantra and other 122 

works 62. —Action 121 
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—performance 121 

—obstacles to 125, 303, 304 
—powers obtained by 126 

—ideal of mukti in 128 
—bjection against, ruled out 179 
—obliterates samskaras 206 
—meaning of 213 

—places suitable for 214 
—qualities fostering 214 ~ 
—tequisites for success in 214 
—shrine for 226, 263 

—Trequisites for successful Yoga 226 
—practices spoiling Yoga 226 
—and Kirmisana 227 
—attainable by practice 234 
—means of success in 258 

—and semen 262 

—of different persons 263 
—Buddhist Tantras on 289 


—concepts in literary and philosophical 
works 291 


—by a householder 294 

—attainment of Brahman, by 300 

—places prohibited for 302 

—first signs of a beginner of 303 

—manuscripts on 308 

-—system of Gorakhnath 326, 328 

—exhortation for practice of 330 

—ultimate state of 331 

—literature in bengali 332 

—different forms of 332 

(The) Yoga Aphorisms 329 
Yoga-siddhainta-paddhati 329 

Yogabhimi 302 

Yogabija 307 

Yoga institute (Santa Cruz, Bombay) 
289 

Yoga and its objects 91 

Yoga and western psychology 113, 118 

Yogiicdra 36, 60, 88, 291 

Yogachqamani Upanisad 97 

‘Yoga institutions 110, 111 
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—drawbacks of 112 
Yoga Kalandar 332 
Yogamudra 64 
Yogahga 
62 (in Tantrayoga), 
49 (in Purdipas), 
125, 126, 178, 179 (practice of), 187 
(utility of, resulta of lack of), 193, 
235 (practice of leading to success), 
Yoganidra 220 
Yoga psychology 
—as distinguished from western 
approach 94 
Yogarahasya 85, 86, 300, 308 
Yogaraina 295 
Yogasara 54, 56 
Yogasara-samgraha 128 
Yogagastra, Yogasitra (YS) 105, 106, 
128, 289 (by Hemacandra) 
Yogasttra (YS) 14, 21, 45 (God in), 88, 
93, 123 (first systematic work) 
(author same as that of 
Mahabhasya 2) 124 (contents of), 
Yogavartika 155 
Yogavasistha 
—comms. on 56 
— difference from traditional Yoga 56 
—main contents of 57 
—synthesis in 57 
—various names of 56 
—echo of 220 
Yogayajravalkya 290 
Yogayuk 297, 298 
Yogin(s) 
—classification of 21 
—daily life and conduct of 84, 85 
—revival of lost memory of 86 
—food for 86, 295 
—knowledge suitable and unsuitable 
for 87, 306 
—union of, with female deity 89 


—integral 90 
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—practices prohibited for 85, 206 
—outlook on life and world 87 
—liberation of 87 

—in Gita 91, 92 

—training of 7 

—cure of diseases by Asana, etc. 97 
—and Indus Valley Civilisation 91 
—four stages to be gone through 64 
—two kinds of 64 

—nine kinds of 159 

—places suitable for 50 
—classification of 126 

—result obtained by 126 
—activities of 127 

—attain ment of concentration by 161 
—effect of Samadhi prajiié on 170 
—vcontemplation of God by 162 
—faults to be avoided by 189 
—aims at Kaivalya, not Siddhi 196 
—asiiya etc, destroyed 197 

—can perceive movement of mind 199 
—body of, covered 202 
—omniscience of 202 

—of highest stage 202 

—reaches Madhumatibhiimi 202 
—invitation of, by gods 203 
—discerns everything 203 

—create nirmana-cittas 205 
—Kleéas of, destroyed 206 

—not to commit errors 203 

—body of, can enter into stone 201 
—from lower plane to higher 210 
—unaffected by action 211 - 

—no rebirth for 212 

—equal to Iévara 213 

—sequence of practices of 235 
—effect of insufficient foud on 215 
—food prescribed for 215 

—food prohibited for 215 
—practices prohibited for 216 
—success of 216 

—divine sight of 218 
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—freedom from disease 218 
—uproots Karmans 219 
—success of Laya in 219 
—and Khecari Mudra 226, 254 
—state of in meditation 220 
—and the inner sound 221 
—body of 221 

—effect on Rajayoga on 221 
—unmani condition in 222 
—and hathavidya 225 
—liberation of 232 

—praising Simhasana 232 
—and Goraksasana 233 
—moderate food for 233 
—bad food for 233-234 
—harmful food for 234 

Thy 23 and practices to be avoided: 
—beneficial food for 234 
—-prescribed food for 234 
—and pranayama 236 
—control of breath by 236 
—and padmasana 236 

—six acts held in esteem by 239 
—and Gajakarani 242 

—means of strength of 245 
—source of bliss of 246 


—Mahabandha and Jalandhara- 
bandha by 252 ar 


—cause of long life of 256 
—bestower of liberation 263 
Yogic practices 

—stages of 221 

—sounds produced by 222 
Yogicarya 48 

Yogic methods 

—effect of 93 

—similarity with Siva 282 
—and nada 283, 285 

—in Samadhi 287, 288 
—worship of Pratika, by 293 
Practices recommended for 297, 305;. 
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—control of Prina by 301 
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